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PREFACE 


This book was hurriedly written as the Griffith Prize 
essay as early as 1914, and it is published in a great 
hurry on the eve of my departure for England. Had it 
not been for the encouragement of the Hon’ble Chief 
Justice Sir Asutosh Mookerjee, Kt., C.S.L, the great 
patron of learning, this essay would never have been 
published. I have tried to give here an account of the 
Yoga System of thought as contained in the Yoga Sutra 
of Patanjali as interpreted by Vyasa, Vachaspati and 
Vijnàna Bhikshu with occasional references to the views 
of other systems. My work “ Yoga Philosophy in relation 
to other Indian Systems of Thought whieh I hope will 
be published shortly by the University of Caleutta is a 
more advanced and eomprehensive work than the present 
attempt. But since it may yet take some time before 
that book is published I do not much hesitate to publish 
this essay. ` This is my earliest attempt on Indian Philo- 
sophy and no one probably is more conscious of its 
defects as myseif. As I had to stay far away from 
Caleutta at Chittagong and as I had no time in my hands 
owing to my departure to England, I do very much regret 
that I could not properly supervise the work of its 
printing. Many errors of printing have consequently 
escaped. It is nowever hoped that the errors may not be 
such that they will inconvenience the reader much. So 
little work has up till now been done in the field of Indian 
Philosophy that in spite of its many defects, the author 
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has some excuse in publishing it. The author will 
consider all his labours. rewarded if this essay is found 
to be of any use in any quarter. 

It may seem convenient that before entering into the 
details of the work I should give a brief outline of the 
Yoga System of Patanjali at the very beginning of the 
work, which I hope may be of some use to the beginners. 


The Study of Patanjali 


However dogmatie a system of philosophical enquiry 
may appear to us, it must have been preceded by a 
criticism of the observed facts of 
knowledge. The details of the criticism 
and the processes of self-argumentation by which the 
thinker arrived at his theory of the Universe might 
indeed be suppressed, as being relatively unimportant 
but a thoughtful reader would detect them as lying in 
the background behind the shadow of the general 
speculations, but at the same time setting them off 
before our view. An Aristotle or a Patanjali may 
not make any direct mention of the arguments which led 
them to a dogmatic assertion of their theories, but for a 
reader who intends to understand them thoroughly it is 
absolutely necessary that he should read theui in the light 
as far as possible of the inferred presuppositions and 


Introductory. 


inner arguments of their minds; it is in this way alone 
that he can put himself in the same line of thinking 
with the thinker he is willing to follow and can grasp 
him to the fullest extent. In offering this short study of 
the Patanjala metaphysics, I shail therefore try to supple- 
sment it with such of my inferences of the presupposi- 
tions of Patanjali's mind, which I think will add to the 
clearness of the exposition of his views, though I am 
fully alive to the difficulties of making such inferences 
about a philosopher whose psychological, social, religious 
and moral environments differed so widely from ours. 
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An enquiry into the relations of tlie mental phenomena 
to the physical has sometimes given the first start to philo- 
sophy. The relation of mind to 
S seamen matter is such an important problem 
Pe mind and of Philosophy that the existing 
philosophical systems may roughly be 
classified according to the relative importance that has 
been attached to mind or to matter. There have been 
chemical, mechanical and biological conceptions which 
have ignored mind as a separate entity and have dogmati- 
cally affirmed it to be the product of 
Different philosophi- matter only.* There have been theories 
cal speculations com- 
pared. on the other extreme, whieh have 
dispensed with matter altogether and 
have boldly affirmed that matter as such has no reality at 
all, and that thought is the only thing which ean be 
ealled Real in the highest sense. All matter as such is 
non-Being or Maya or Avidyà. There have been Nihilists 
like the Sunyavadi Buddhists who have gone so far as to 
assert that none of them exists, neither the matter nor the 
mind. There have been some who asserted that matter 
was only thought externalized, some who regarded the 
principle of matter as the Unknowable Thing-in-itself, 
some who regarded them as separate independent entities 
held within a higher reality called God or as two of his 
attributes only, and some who regarded their difference 
as being only one of grades of intelligence, one merging 
slowly and imperceptibly into the other and held together 
in concord with each other by pre-established harmony. — * 
Underlying the metaphysics of Patanjali also, we 
find an acute analysis of matter and thought. He 
regarded matter on one hand, mind, the senses, and Ego 


* See Ward's Naturalism and Agnosticism. 
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on the other, to be nothing more than two different kinds 
of modifications of one primal cause, 
the Prakriti. But he distinguished 
from them a self-intelligent principle which he called 
Purusha or the Spirit. By the highest generalisation 
possible he discovered that what we call matter consisted 
only of three primal qualities or rather substantive entities, 
which he called the Sattwa or the intelligence-stuff, Rajas 
or energy and Tamas—the factor of obstruction or mass 
or Inertia. It is indeed extremely difficult to make a true 
conception of the nature of these three qualities or Gunas 
as he called them, when we consider that these are the 
only three elements which are regarded as forming the 
composition of all phenomena, mental or physical. In 
order to comprehend them rightly it will be necessary to 
grasp thoroughly the exact relation 
Difficulties of thecon- between the mental and the physical. 
ception of the Gunas d 
which are the under- What are the real points of agree- 
VM NRI. ES ment between the two ? How can the 
Physical. same elements be said to behave in 
one case as the conceiver and in the 
other case as the conceived. Thus Vachaspati says :— 
The qualities (Gunas) appear as possessing two forms, 
viz., the determiner or the perceiver and the perceived or the 
determined. In tbe aspect as the determined or the perceived, 
the Gunas evolve themselves as the five infra-atomie 
potentials, the five gross elements and their compounds. 
In the aspeet as the pereeiver or determiner, they form 
the modifications as the Ego and the senses. 
(qami Fan manaa; aana wq aa pau 
maamme qaan gafan 
wa from fafa didi aaam — TEWWSTHNEITI 
aandaa: 19) 


* Vachaspati's TattvavaiSaradi on the Vyasa Bhashya, III. 47. 


Patanjali’s view. 
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It is interesting to notice here the two words used 
by Vachaspati, in characterising the twofold aspect 
of the Gunas, viz, @aarataaa, their nature as the deter- 

miner or the perceiver and SIHSUISIdG, 
Mind and matterare their nature as being determined or 
the two aspects of the 3 " 
same substance. perceived. The elements which com- 
pose the phenomena of the objects 
of perception are the same as those which form the 
phenomena of the perceiving ; their only distinction is 
that one is determined and the other is the determiner. 
Aristotle, Leibnitz, Hegel all of them asserted in their own 
ways that there was no intrinsic difference between the 
so-called mental and the physical. 


With Aristotle, “as possibility of Form, Matter is reason 
in process of becoming, the antithesis between idea and the 
world of sense is at least in principle, 


Aristotle and Patan- Or potentially surmounted, so far as 


iis _it is one single being, but only on 
different stages that exhibits itself in both, in matter as 
well as in form." The theory of causation as explained | 
by him by the simile of the raw material and the 
finished artiele is almost the same as has been given by 
Vijüana Bhikshu in his commentary on the system of 
Sankhya—the causal action consists of the activity that 
manifests the effect (karya) in the present moment 
just as the image already existing in the stone 
is only manifested by the activity of the statuary.— 
( arma ada qw aaa saute) sen fürmerener- 
namn: afraenatta ahama ). Thus it seems that 
Aristotle’s doctrine has some similarity with the Patanjala- 
Saikhya doctrine. But their difference much outweighs 
the similarity. For with Aristotle, potentiality and 
actuality are only relative terms; what is potential 
with reference to one thing is actual with reference to 
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another. Allthings are arranged ina state of becoming 
higher and higher; and in this way, 
thought is also regarded as the Actual 
or the Form, and the other is called the Potential or 
Matter. But with Patanjali this is not the case. With him 
Sattwa, Rajas and Tamas are substantive entities which 
compose the reality of the mental and the physical. The 
mental and the physical represent two different orders of 
modifications, and one is not in any way the actuality of the 
other. Potentialities and actualities have place in this system 
but only in this sense that they are the absolute potentialities 
and actualities. As they conjointly form the manifold 
without, by their varying combinations as well as all the 
diverse internal functions, faculties and phenomena, they are 
in themselves the absolute potentiality of all things, mental 
and physical. Thus Vyasa in describing the nature of 
the knowable writes —The nature of the knowable is 
now described :—The knowable, consisting of the objects 
of enjoyment and liberation, as the gross elements and the 
perceptive senses, is characterised by three essential traits— 


Their differences. 


illumination, energy and inertia. The Sattwa is of the 
nature of illumina:ion. Rajas is of the nature of energy. 
Inertia (Tamas) is of the nature of inactivity. The Guna 
entities with the above characteristics are capable of being 
modified by mutual influence on one another, by 
their proximity. They are evolving. They have the 
characteristics of conjunction and separation. They 
manifest forms by one lending support to the others by 
proximity. None of these loses its distinct power into 
those of the others, even though any one of them 
may exist as the prineipal factor. of a phenomenon with 
the others as subsidiary thereto. "The Gunas forming the 
three classes of substantive entities manifest themselves 
as such, by their similar kinds of power. When any one 
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of them plays the roll of the prineipal faetor of any 
phenomenon, the others also show their presence in 
elose contact. Their existence as subsidiary energies of 
the principal factor ‘is inferred by their distinct 
and independent functioning, even though it be as 
subsidiary qualities. —emaaqq=za 1 wamfeafafata Af- 
ars Amant cay) ware aan! fants ta Rafa- 
Ray aa: sql vm qun we puem-HWW: 
Beton from Vyasa anfia: ' iaaii: zartada 
de sufsewsu weg sas frat 
gf: qeustdtasfarsarquifae: wteasenamuafsteafewtarequa ifa, 
SWITCHES wp peta aera tera fera.—* 

It may be argued that in Aristotle also we find 
that Potentiality and Actuality exist together in various 
proportions in all things, but the fundamental distinetion 
which must be noted here, is this, that in Aristotle, 
Form only exists in Matter asits end or goal towards 
which it is striving. And the manifold nature of the 
universe only shows the different stages of matter and 
form as being overeome by each other. But in the three 
Gunas, none of them can be held as the goal of the others, 
All of them are equally important and the very various 
nature of the manifold, represents only the different 
combinations of these Gunas as substantive entities. 
In any combination, one of the Gunas may be more 
predominant than the others, but the other Gunas 
are also present there and do their functions in their 
own way. No one of them is more important than 
the other, but they serve conjointly one common 
purpose, vzz., the experiences and the liberation of the 
Purusha or spirit. They are always uniting, separating 
and re-uniting again and there is neither beginning nor 
end of this—aatafagn: aa ann Raana at sea | 


* See Vyasa Bhashya on Patanjali’s Yoga Sutras, Il. 18. 
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They have no purpose of theirs to serve, but they all 
are always evolving * ever from a relatively less differen- 
tiated, less determinate, less eoherent whole, to a relatively 
more differentiated, more determinate, more. coherent 
whole" for the experienees and the liberation of the 
Purusha, the Spirit. When in a state of equilibrium they 
cannot serve the purpose of the Purusha ; so, that state of 

the Gunas is not for the sake of -the 
M ar lee Purusha; it is its own independent 
evolutionary state de- eternal state. All the other three 
pendent on the a : a 
Purusha, stages of evolution, viz., the fas (sign), 

afã (unspecialised) and ARa (specia- 
lised) have been caused for the sake of the Purusha. Thus 
Vyasa writes :—The objects of the Purusha are no cause of 
the noumenal states. That is to say, the fulfilment of the 
objects of the Purusha is not the cause which brings about 
the manifestation of the noumenal state in the beginning. 
The fulfilment of the objects of the Purusha is not therefore 
the reason of the existence of that ultimate cause. For the 
reason thatit is not brought into existence by the need of the 
fulfilment of the Purusha's objects it is said to be eternal. 
As to the three specialised states, the fulfilment of the objects 
of the Purusha becomes the cause of their manifestation in 
the beginning. The fulfilment of the objects of the Purusha 
is not therefore the reason of the existence of the cause. 
For the reason that itis not brought into existenee by the 
Purusha's objects it is said to be eternal. As to the three 
specialised states, the fulfilment of the objects of the Purusha 
becomes the cause of their manifestation in the beginning. 
Aud because the objects of the Purusha become the 
cause of „their manifestation they are said to be 
non-eternal. afanan a gawmieq; a wegen wet 
yanta sey wafa sfa a aa yan and waa sf 
ma yeaa sa fee area) owe g aaa 
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mat gania md wafqi wu adieqfafan aid wafa sfa fen 
renaa | * 
_ Vaehaspati again says :—The fulfilment of the objects 
of the Purusha could be said to be the cause of the 
noumenal state, if that state could bring about the 
fulfilment of the objects of the Purusha such as the 
enjoyment of sound, etc., or manifest the discrimination 
of the distinction between true self and other phenomena. 
If however it did that, it could not be a state of 
equilibrium, aafaa a eagermarenta a1 geste 
faiq afaanafe «wr eq it This state is called the 
Prakriti, which may in some sense be 
Prakriti loosely compared with the pure Being 
v e With ae of Hegel. For it is like that, the 
Being of Hegel. beginning, the simple, indeterminate, 
unmediated and undetermined. It does 
neither exist nor does not exist, but is the principium of 
almost all existence. Thus Vyasa describes it as the state 
which neither is nor is not, that in which it exists and 
yet does not ; that in which there is no non-existence; the 
unmanifested, the noumenon (lit. without any manifested 
indieation), the background of all. (faama faraeaq facaq, 
"TH afar wad it).  Vàehaspati explains it as follows :— 
Existence consists in possessing the capacity of effecting 
the fulfilment of the objects of the Purusha. Non- 
existence means a mere imaginary trifle (e.5., the horn of a 
horse). It is described as being beyond both these states 
of existence and non-existenee. The state of the equipoise 
of the three gunas of Intelligence-stuff, Inertia and 


* See Vyasa Bhashya on Patanjali’s Yoga Sutras, II. 19. 


t Váchaspati Misra's Tattavais&radi commentary on Vyasa Bhàshya 
on Patanjali's Sutras, II. 19, 


t Vyüsa Bhashya, II, 19. 
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Energy, is nowhere of use in fulfilling the objects 
of the Purasha, It therefore does not exist as such. 
On the other hand, it does not admit of being rejected as 
non-existent like an imaginary lotus of the sky. It is 
therefore not non-existent. But even allowing the force 
of the above arguments about the want of phenomenal 
existence of Prakriti on the ground that it cannot serve the 
objects of the Purusha, the question comes that the principles 
of Mahat, ete., exist in the state of the unmanifested 
also, because nothing that exists can be destroyed ; and if 
it is destroyed, it cannot be born again, because nothing 
that does not exist ean be born; it follows therefore that 
since the principles of Mahat, ete., exist in the state of 
the unmanifested, that state can also affect the fulfilment 
of the objects of the Purusha. How then ean it be 
said that the unmanifested is not possessed of existence? 
For this reason, he describes it as that in which it exists 
and does not exist. .This means that the cause exists in 
that state in a potential form but not in the form of the 
effect. Although the effect exists in the cause as mere 
potential power, yet it is incapable of performing the 
funetion of fulfilling the objects of the Purusha; it is 
therefore said to be non-existent as such. Further he says 
that this eause is not such, that its effect is of the 
nature of hare’s horn. It is beyond the state of non- 
existence, that is of the existence of the effect as mere 
nothing. If it were like that then it would be like the 
lotus of the sky and no effect would follow from that— 


famam, an quires, want quedn aa gaen: 
FAM Id ad dump Vasa wafa eui arate 4 afaq 
gers wugsu sfa a adl fa areata gwana Aa e eeu i Eq 
qaq waaay aha aealfeacian, + fe aat fart, feat aa 
gau; « fe waa: sere: ifa asaan gasvifmat wate, 
aqaa fewwasmq wa care Mazaka: frat ard aa; 


2 
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alas maama WR mU ara anfa Afaia- 
agaa way gm T Aa ard sunfasvevrenes enfer | 
fecafafa | fewer WATT ATTY ary an afa fe Aafaa 
warn magy i * 

Thus we seethat if it is looked at from this narrow 
point of view of similarity, it may be compared with the 
pure Being of Hegel, a state of implicitude which is at 
the root of all determinate and concrete existence. In 
this state, the different Gunas only annul themselves and 
no change takes place, though it must be acknowledged 
that the state of equipoise is also one of tension and 
action, which however being perfectly balanced does not 
produce any change. This is what is meant by vex uftota 
(Evolution of similars). Had this Prakriti been the only one 
principle, it is clear that it could be compared to the absolute 
of Hegel or as pure Being. Prakriti as the equilibrium of 
the three Gunas is the absolute ground of all the mental and 
phenomenal modifications—the pure potentiality. 

If we ignore Purusha of the system then we can in 

some sense compare it with the God 


Compared with of Spinoza, “ excludent of all determi- 
Spinoza’s Natura 4 ae 3 E 3 
Naturana. - nation "—* the one which is prior to 


al its modifications.” ft may be 
conceived to possess the two attributes of thought and 
matter, both of which must be conceived through itself 
and as having always existed simultaneously in it. It can 
be deseribed in the words of Plato as “The mother and 
receptacle of all visible things ; we do not call it earth nor 
air, nor fire, nor water nor any thing produced from them, 
or from which these are produced. It is an invisible and 
formless thing, the recipient of everything, participating in 
acertain way of the unintelligible but ina way very difficult 
to seize”; or like the matter of Aristotle, “ conceived 


* Véchaspati’s commentary on Patanjali's Sutrae, II. 19, 
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in its abstraction from Form as without predicate, 
determination, distinction, as that which is the permanent 
subject in‘all becoming and assumes the most contradictory 
forms ; what however in its own being is different from 
everything, and has in itself no definiteness whatever." 

In later Indian thinkers there had been a tendency to 
make a compromise between the Vedanta and Sankhya 
doctrines and to identify (Prakriti) wafa with the (Avidya) 
"faut of the Vedantists. Thus Lokacharyya writes :—it is 
called Prakriti since it is the source of all change, it is called 
"faut (A vidy&) since it is opposed to knowledge, it is called 

gabs. Maya since it is the cause of diversified 
Wen Avidy& nd eation: waifefcerers faatterresera, sfa 
qa aafia, arn fafeefeavan i* But 

this is distinctly opposed in the Bhashya which defines «faan 
(Avidya) as anfad maait waan, £e, Avidyàis that 
another knowledge which is opposed to the right knowledge. 
In some of the Upanishads, Śwetāśwatara for example, we 
find that mar (Maya) and wafa (Prakriti) are identified 
and the great god is said to preside over it (www waft 
faam afar g agai). There is a description also in the 
Rigveda X. 92, where it is said that (magą a aasia 
az) in the beginning there was neither the ‘Is” nor 
the “Is not,” which reminds one of the deseription of 
Prakriti (wafa) as fewer (that in which there is 
no existence or non-existence). In the Manu also we find 
was fana wqufaa «dass In this way it may be 
shown from Geeta and other Sanskrit texts that an 
undifferentiated, unindividuated cosmic matter as the 
first principle in the beginning was often thought of and 
discussed from the earliest times. Later on this idea was 
utilised with slight modifications by the different schools 


* Tattvatraya, page 48 (Chowkhamba edition), Benares, 
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of Vedantists, the Sankhyists and those who sought to 
make a reconciliation between them under the different 
names of Prakriti, Avidyà and Maya. What Avidya 
really means according to the Pátanjala system we shall 
see later on ; but here we see that whatever it might mean 
it does not mean Prakriti aecording to the Patanjala 
system. Vyasa Bhashya makes mention of Maya also in 
a couplet from Shashtitantrasastra afsaaum, 
guai oe «d a eferaaanfa i 
aa gegi wm amag a 
The real appearance of the Gunas does not come within 
the line of our vision. That, however, which comes within the 
line of vision is but paltry delusion and Vächaspati explains it 
as follows :—Prakriti is like the May& but it is not Maya. 
It is trifling (g=) in the sense that it is changing. 
Just as Maya immediately changes, so the transformations 
of Prakriti are every moment appearing and vanishing 
and thus suffering constant changes. Prakriti is an 
eternal reality and thus different from Maya ma aq 
a ggas faena aa arent esa nafa vifaa afa 
nfatafertrrtenrinar: wfererererai aaan mafai reat i 
This explanation of Misra makes it clear that the word 
Maya is used here only in the sense of illusion, and that 
there is no allusion to the celebrated Maya of the Vedantists ; 
and Misra says elearly that Prakriti ean in no sense be 
called Maya, since it is real. (Cf. Bhikshu here.) 
A more definite notion of Prakriti we shall get as 
Connection with We advance further into the details 
‘Purusha and the difi- of the later transformations of the 
enlty of its conception Ww. d 
Prakriti in connection with the 
Purusha. The most difficult point is to understand the 
nature of its connection with the Purusha. Prakriti is a 
material, non-intelligent, independent principle and the souls 
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or spirits are isolated, neutral, intelligent and inactive. Then 
how ean the one come into connection with the other ? 
In most systems of Philosophy the same difficulty has 
arisen and has given the same troubles to comprehend it 
The difficulty is rightly. Plato fights the difficulty of 
almost unavoidable; solving the unification of the idea and 
since it is seen to exist d 
in other western sys. the non-being and attempts to offer 
po his participation theory; even in 
Aristotle’s attempt to avoid the diffieulty by his theory of 
form and matter, we are not fully satisfied though he has 
shown much ingenuity and subtlety of thought in devising 
the “ Expedient in the single conception of development.” 
The universe is buta gradation between the two extremes 
of potentiality and actuality, matter and form. But all 
students of Aristotle know that it is very difficult to under- 
stand the true relation between form and matter, and the 
particular nature of their interaction with each other, and 
it has created a great divergence of opinion among his 
commentators. It was probably to avoid this difficulty that 
the dualistic appearance of the philosophy of Descartes had 
to be reconstructed in the pantheism of Spinoza. Again 
we find also how Kant failed to bring about the relation 
between noumenon and phenomenon, and ereated two 
worlds absolutely unrelated with each other. He tried to 
make up the schism that he effected in his Critique of Pure 
Reason by his Critique of Practical Reason, and again sup- 
plemented it by his Critique of Judgment and met with only 
dubious success. 
In India also this question has always been a little puzzl- 
ing and before trying to explain the 


AE uer oe Patanjala point of view, I shall first 


theories Indian as well. 
give some of the other expedients devis- 


ed for the purpose, by the different sehools of Adwaita 
Vedantism. 
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Reflection theory— 

L arnan: aaaf wu wet fequfafam 
Yt 

Maya is without beginning, unspeakable, mother 
of gross matter, which comes in connection with in- 
telligence, so that by its reflection in the former we have 
Iswara. The illustrations that are given to explain it both 
in Siddhantalea* and in Adwaita Brahmasiddhi are only 
cases of physical reflection, viz., the reflection of the Sun 
in water, or of the sky in water. 

IL agga :—Limitation theory amaa Fare wet: aca 
fem Sawa amita waaay weed) ata sfa od Daa 

The all-pervading intelligence must necessarily be 
limited by mind, ete., so of necessity it follows that “ the 
soul" is its limitation. They illustrate their theory by 
giving those common examples in which the Akasa (wam) 
though unbounded in itself is often spoken of as belonging 
to a jug or limited by the jug and as such appeared to fit 
itself to the shape and form of the jug and which is thus 
called aafaa wate, z.e., space as witl.in the jug. 

Then we have a third school of Vedantists who seek to 
explain it in another way :—Whereas others hold that 
soul is neither a reflection nor a limitation but just as the 
son of Kunti was known as the son of Radha, so the 
pure Brahman by his Nescience is known as the Jiva and 
just as the prince who was brought up in the family of a 
low caste, itis the pure Brahman who by its own Nescience 
undergoes birth and death and by its own Nescience is 
again released, 


gut og a aa arasedinna: faq aee caaaacaane 


Aw; va sAN: eq wqrereexfCCINQe MEVS AEs MIATA 
dada «fast faga i 


* Siddhantalega (JiveSwara Nirupana). 
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The Sankhya Sutra also avails of the.same story in IV, 
I—«mgwawelusW which — Vijhana 
poer dde Bhikshv explains as  follows:—A 
certain king’s son in consequence 
of his being born under the Star Ganda having been 
expelled from his city and reared by a certain forester 
remains under the idea: “I am a forester.” Having 
learnt that he is alive, a certain minister informs him, 
“Thou art not a forester, thou art a king’sson.” As 
he, immediately having abandoned the idea of his being 
an outcast, betakes himself to his true royal state, 
saying, "I am a king" so too the soul realises its 
purity in eonsequenee of the iustruetion of some kind 
person, to the effeet— ‘Thou, who didst originate from 
the first soul, which manifests itself merely as Pure 
Thought, art a portion thereof." 


aaga: ma-sa ga ata; mata Aafaa Aade — se 
wefWHarHTa wei d stad ma waq ware: aA aa sax 
qayda a an aeaa awna am è miar TA- 
wraaaraaeat, aaea saaa yana aigi maaa uiam 
wquats quu sfa, ete. - 

In another place there are two Sutras :—fa:a¥ fa sut 
fama, (2) anakana Age: fay feat: (1) Though 
it be unassociated still there is a tinging through Non- 
discrimination. (2) Asin the case of the Hibiscus and 
the crystal there is not a tinge but a faney. Now it 
will be seen that all these theories only show that the 
transcendent nature of the union of the principle of 
pure intelligence is very difficult to comprehend. Neither 
the reflection nor the limitation theory can clear the situa- 
tion from vagueness and incomprehensibility which is 
rather increased by their physical illustrations for the 
Chit or pure intelligence cannot undergo reflection like a 
physical thing and neither ean it be obstructed nor limited 
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by it. The reflection theory that is pointed at by the 
Sankhya-Sutra sameaa ara faq aqfaata: is not 
an adequate explanation. For here the reflection produces 
only a seeming redness of the colourless crystal which was 
not the thing with the Vedāntists of the reflection sehool. 
But here thongh the metaphor is more suitable to express 
the relation of Purusha with the Prakriti, the exact 
nature of the relation is more lost sight of than com- 
prehended. Let us now see how Patanjali and Vyāsa 
seek to explain ìt. A 

Let me ‘quote a few Sutras of Patanjali and some of 
the most important extracts from the Bhashya and try to 
get the correct view as much as possible :— 

(1) memm wem l. 6. 

(2) ger gaas waaa: IT. 20. 

(3) wed wa gsm wat IH. 21, 

(4) wer ufa aeaaaee agaaa Il. 22. 

(5) aaia: astua: wu: II. 23. 

(6) wwe wma: vri aE: qae DIl. 25. 

(7) weed afer aem lI. 55. 

(8) aafia aafaa 10V. 22. 

(9) Fates:  werfasniuCUerq are Wem 

yamaq III. 34. 

(1) The Ego-Sense is the illusory appearanee of iden- 
tity of the subject and the objeet operating in the field of 
consciousness. 

(2) The self as seer is absolute in its transcendent 
purity ; yet it is capable of reperception in experience. 

(3) For his sake only is the being of the knowable. 

(4) For the emaneipated person the world phenomena 
cease to exist, vet they are not annihilated sinee they form 
a common field of experience for other individuals. 
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(5) The canse of the realisation of the natures of the 
subject factor and the Purusha in consciouness is contact. 

(6) When the world of objects withdraws (before 
emancipation) there is necessarily no conjunction; this is 
the destruction of world-experience, the oneness of e 
self in isolation. * 

(7) This state of oneness arises out of the equality of 
the Purusha and Buddhi in purity. 

(8) Personal consciousness arises when the Purusha 
though in its nature unchangeable is cast into mes mould 
of Buddhi. 

(9) Objects exist only for the Purusha : experience thus 
consists in the non-differentiation of these two which in 
their natures are absolutely distinct ; the knowledge of self 
arises out of concentration on its nature. 

Thus in II. 6 Drik (€q) or Purusha the seer is spoken 
of as Sakti or power as much as the Prakriti itself and we 
see that their identity is a seeming one. Vyasa in his 
Bhashya explains warme! (unity of nature or identity) 
as “fat va, by “as if there is no difference.” 
And Panehasikha also writes, fga: ai yaq saroia 
fanear an quuagfé aia: Not knowing the 
Purusha beyond the Buddhi to be different therefrom, 
in nature, character and knowledge, ete., a man has the 
notion of self in the Buddhi through delusion. 


Thus we see that when they are known to be separated, 
the real nature of the Purusha is realised. This seeming 
identity is again described as yaaga, — wei ate’ cesa 
aaquaaderata aaa SA vested | 

The Purusha thus we see cognises the phenomena of 
consciousness after they have been formed and though its 
nature is different from that yet it appears to be the same 
as that. Vyasa in explaining this Sutra says that the 
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Purusha is neither quite similar to the Buddhi nor 
altogether different from it. For the Buddhi is always 
changeful according to the change of the objects that are 
offered to it; so that according as it knows objects or 
does not, it may be said to be changeful; but the Purusha 
is not such, as it always appears as the self, being reflected 
through the Buddhi, and is thus connected with the 
phenomenal form of knowledge. The notion of self that 
appears connected with all our mental phenomena and 
which always ilumines them is only due to this reflection 
of the Purusha in the Buddhi. All phenomenal knowledge 
which has the form of the object can only be transformed 
into conscious knowledge as “I know this " only when it 
becomes connected with the ego. Now the ego which 
illumines all our knowledge is only a produet of the trans- 
cendent reflection of the Purusha into the Buddhi. So 
the Purusha may ina way be said to see again that 
which was perceived by the Buddhi and thns to impart 
consciousness by transferring its illumination into the 
Buddhi as the ego. The Buddhi suffers changing modi- 
fications according to the form of the object of cognition 
and thus a state of conscious cognition in the shape 
of “IT know it” results when the Buddhi having 
assumed the shape of an object it becomes connected with 
the constant factor Purusha, through the transcendent 
reflection or identification of the Purusha in the Buddhi 
as the ego. This is whatis meant by vama (repercep- 
tion of the Buddhi transformations by Purusha and thereby 
intelligising the Buddhi which has assumed the shape of 
any object of consciousness). Even when the Buddhi is 
without any objective form it is being always seen by the 
Purusha. The exact nature of this reflection is indeed 
very hard to comprehend ; no physical illustrations ean 
really serve to make it clear. And we see that neither 
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the Bhashya nor the Sutras offer any such illustrations as 
Sankhya did. But the Bhashya proceeds to show the points 
in whieh the Buddhi may be said to differ from the Purusha, 
and those in whieh it disagrees with it. So that though 
we cannot express it anyhow, we may at least make some 
advanee towards conceiving the situation. 
Thus the Bhashya says that the main difference between 
the Buddli and the Purusha is this that the Buddhi is 
constuntly undergoing modifications 
Farther explanations i 3 à . 
of the distinctness of 2%¢cording as it grasps its objects one 
POPE Purusha by one; for the grasping of an 
object, the act of having a percept, is 
nothing but its own undergoing of different modifications 
and thus since an object sometimes comes within the 
grasp of the Buddhi and again disappears as a Sanskara 
(potency) and again comes into the field of the under- 
standing as Smriti (memory), we see thatit is qfcanf« or 
changing. But the Purusha is the constant seer of the 
Baddhi, whether it has an object as in ordinary forms 
of phenomenal knowledge or when it has no object 
as in a state of (Nirodha or suspension) faa the 
Purusha remains the constant seer of the  Buddhi 
and asa result of this seeiug we never lose our notion 
of self. Thus the Purusha is unchanging. It is the 
light which remains unchanged amidst all the chang- 
ing modifications of the Buddhi, so that we cannot distin- 
guish the Purusha separately from the Buddhi ( sfawimurat 
sa). This is what is meant by saying ag: níau 4! gaa:, 7.6. 
the Purusha reflects or turus into its own light the 
concepts of the Buddhi and thus is said to know it. Thus 
its knowing is manifested in our consciousness as the 
ever-persistent notion of the self or ego which is ever so 
constant a factor in all the phenomena of consciousness. 
Thus the Purusha appears always in our consciousness as 
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the knowing agent. Really speaking however the Purusha 
only sees himself, he is not in any way in toueh with the 
Buddhi. It is absolutely free from all bondage, absolutely 
unconnected with the Prakriti. But from the side of 
appearance it only seems that he is the intelligent seer 
imparting consciousness to our eonscious-like conception 
though in reality he remains the seer of himself all the 
while. The difference between the Purusha and the Pra- 
kriti will be clear in as much as we see that the Purusha 
is altogether independent, existing in and for himself, free 
from any bondage whatsoever ; but the Buddhi is on the 
other hand for the Purusha, for his enjoyment and release. 
That which exists in and for itself, must ever be the self- 
same, unchangeable entity, suffering no transformations 
or modifications, for it has no other end for which it will 
be liable to any change. It is the self-centred, self-satis- 
fied, light, which has never to seek any other end~and has 
never to go out of itself. But Prakriti is not such, it is 
always undergoing endless complex modifications and as 
such does not exist for itself but for the Purusha, and as 
such is dependent on it. The Buddhi is unconscious, while 
the Purusha is the pure licht of intelligence, for the three 
Gunas are all non-intelligent, and Buddhi is nothing but 
a modification of these three Gunas which are all non- 
intelligent. 


e 


But looked at from auother point of view the Prakriti 
is not altogether different from the Purusha; for had it 
been so how could the Purusha which is absolutely pure 
become subject to reperception wem ? Thus the Bhashya 
writes—wq fe au sfai maa frag) wag, perve 
WIN wat sani o dig wquzafa, aaquaqacenfa ae 
X4 naama an Aa — wufenfdtesraufacnfnadsut w 
ufan adma agfa, aena mainaa 
qfaia aaee smefaferea | 
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Well then let it be dissimilar. To meet this he says: 
He is not quite dissimilar. Why? Even though pure, he 
sees the ideas after they have come into the mind. Iu as 
much as the Purusha cognises the ideas in the form of 
Buddhi he appears by the act of cognition to be as it were 
_the very self of the Buddhi although in reality he is not so. 
As it has been said :—the power of the enjoyer, Purusha 
( zaafa ) is certainly unchangeable and it does not run 
after every object. In connection with a changeful object 
it appears forever as if it were being transferred to every 
object and as if it were assimilating its modifications. And 
when the modifications of the Buddhi assume the form of 
consciousness by which it is coloured, they imitate it and look 
as if they were manifestations of consciousness unqualified 
by the modifications of the now intelligent Buddhi. 
All our states of consciousness are analysed into two 
parts—a permanent part and a changing part. The echaung- . 
ing part is the form of our conscious- 
Beis se ded ness which is constantly varying 
ER ae! intelli- according to the constant change of 
its contents. The permanent part is 
that pure light of intelligence by virtue of which we have 
the notion of self reflected in our consciousness. Now as 
this notion of self persists through all the varying 
change of our consciousness it is inferred that the 
light whieh thus shines in our consciousness is un- 
changeable. Our Buddhi is constantly suffering a 
thousand modifications, but the notion of self is the only 
thing permanent amidst all this change. It is this notion 
of self that imparts eonseionsness to the material parts of 
our knowledge. All our concepts originated from the 
percepts which we had of the external material objects. 
So the forms of our concepts which could exactly represent 
these material objects clearly in their own terms must 
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be made of the very self-same stuff. But with the reflec- 
tion of the Furusha, the soul, there comes within the 
content of our consciousness, the notion of self which 
spiritualises as it were all our concepts and makes them 
conscious and intelligent. So this seeming identity of the 
Purusha and the Buddhi, by which the Purusha may be 
spoken of as the seer of the concept appears to the self 
which is manifested in the consciousness by virtue of the 
seeming reflection. For this is that self, or personality 
which remains unchanged all through our consciousness. 
Thus our phenomenal intelligent self is partially a material 
reality arising out of the seeming interaction of the spirit 
and the Buddhi. This interaction is the only way by which 
matter releases the spirit from its seeming bondage. 
But a question arises how is it that there can cven be 
a seeming reflection of the Purusha 
Explanation of the in the Buddhi which is altogether 
seeming reflection. 
non-intelligent ? How 1s it possible 
for the Buddhi to catch a glimpse of the Purusha which 
illuminates all its concepts into consciousness, which 
justifies the expression waq which means that it perceives 
by imitation (saw qafa sf waqa)? How can the 
Purusha which is altogether formless allow any reflection of 
itself to imitate the form of Buddhi, by virtue of which it 
appears as the self—the supreme possessor and knower of 
all our mental conceptions ? There must be at least some 
resemblance between the Buddhi and the Purusha to 
justify in some sense this seeming reflection. And we find 
that the last Sutra of the Vibhutipada says:—w«wgusst: 
afgara dap —which means that when the aw or Buddhi 
becomes as pureas Purusha, Kaivalya or oneness is attained. 
This shows that the pure nature of Sattwa has a great 
resemblance with the pure nature of the Purnsha. So much 
so that the last stage preceding the state of Kaivalya is 
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the same almost as the state of Kaivalya in whieh the 
Purusha is in himself and there is no Buddhi to reflect it. In 
this state we see that the Buddhi ean be so pure that it ean 
exactly reflect the nature of Purusha as he is in himself. 
This is what is meant by saying @ayaqat: siad Aam | 
This state in which the Buddhi becomes as pure as the 
Purusha, and refleets itin its purity does not materially 
differ from the state of Kaibalya, in which the Purusha is 
in himself—the only difference being that Buddhi, when it 
becomes so pure, becomes gradually lost in the Prakriti 

and cannot again serve to bind the Purusha. 
Ieannot restrain here the temptation of giving a 
very beautiful illustration from the 


Farther explanation Bhashyakar to explain the way in 


by analogy. k / 
whieh Chitta serves the purposes of 


the Purusha. fasaanin afa Ranan exse wj wafa 
guse afaa: I.4. which is explained in Yoga Vartika as 
follows :—aaweraafa; afag a waafadtaraaang exrasmquat 
Haq gue aia: a wala aaa, i.e., just as a magnet 
draws, though it remains unmoved itself, iron towards it, 
so towards the Purusha the Buddhi modifications become 
drawn and they thereby become visible to the Purusha and 
serve his purpose. 

To summarise now, we have seen that something like 
a unity takes place between the Bud- 
dhi and the Purusha, z.e., there is a 
seeming reflection of the Purusha in the Buddhi, simul- 


Summary. 


taneously with its being determined conceptually, as a 
result whereof this reflection of the Purusha in the Buddhi 
which is known as the self, becomes united with these 
conceptual determinations of the Buddhi and the former is 
said to be the perceiver of all these determinations. Our 
conscious personality or self is thus the seeming unity of 
the knowable in the Buddhi in the shape of conceptual or 
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judgmental representations with the refleetions of the 
Purusha in the Buddhi. Thus in the single act of eog- 
nition we have the notion of our own personality and the 
particular conceptual or perceptual representation with 
which this ego identifies itself. The true seer, the pure 
intelligence, the free, the eternal remains all the while 
beyond any touch of sully or impurity from the Buddhi, 
though it must be remembered that it is its own seeming 
reflection in Buddhi that appears as the ego, the cogniser 
of all our states, pleasures and sorrows of mind and one 
who is the apperceiver of this unity of the seeming reflec- 
tion—of the Purusha and the determinations of the Buddhi. 
Iu all our conscious states there is such a synthetic unity 
between the determinations of our Buddhi aud the self, 
that they eannot be distinguished one from the other— 
a fact which is exemplified in all our cognitions which are 
the nnion of the knower and the known. ‘The nature of 
this reflection is a transcendent one and can never be 
explained by any physical illustration. Purusha is alto- 
gether different from the Buddhi in as much as it is the 
pure intelligence and absolutely free, while the latter is 
non-intelligent and dependent on the Purusha's enjoyment 
and release which are its sole purposes for movement. 
But there is some similarity between the two, for how 
could the Buddhi otherwise catch a seeming glimpse of 
Him? It is also seen when we find that the pure Buddhi 
can adapt itself to the pure form of the Purusha which 
is almost identical with the state of Kaivalya. 
We have disenssed the nature of the Purnsha and 
The piurality of the its general relations with the Buddhi. 
Fee, tnd the Now it reswins with ns fejdbowrca 
views of  Sankhya 
Kériks about the na. few more points about them. The 
ure of the Purusha ^ 
examiued, ehief point in whieh the Purusha of 
the Sankhya Patanjala differs from the similar spiritual 
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principles of other systems of philosophy is, that it 
regards its Purusha not as one but as many. Let us 
try to diseuss this point in connection with the 
arguments of the Sankhya Patanjala doctrine in 
favour of a separate principle of  Purusha. Thus 
the Karika says:—dnagdem  faqufefarienefieta i 
Faria waa sae nsu 1* “ Because an assemblage of 
things is for the sake of another; because the op- 
posite of the three modes and the rest (their modi- 
fications) must exist; because there must be a 
superintending power; because there must be a nature 
that enjoys and because of (the existence of) active 
exertion for the sake of abstraction or isolation (from 
material contact) ; therefore the sou] exists.” The first 
is an argument from design or teleology by which it is 
inferred that there must be some other simple entity for 
which these complex collocations of things are intended. 
Thus Gaudapàda says:—“‘In like manner as a bed, 
which is an assemblage of bedding props, cotton, coverlet 
and pillows is for another’s use, not for its own and its 
several component parts render no mutual service ; thence 
it is concluded that there isa man who sleeps upon the 
bed and for whose sake it was made. So this world, 
which is an assemblage of the five elements, is for 
another’s use; or there is a soul, for whose enjoyment 
this enjoyable body consisting of intellect and the rest 
has been produced. 

The second argument is that all the knowable has 
three elements involved in it, first; the element of Sattwa, 
by which we have the intelligence-staff causing all mani- 
festations, second, the element of Rajas or energy whieh 
is always causing transformations and the third is the 


* Karika 17. 
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Tamas element which is the mass which serves the 
potentiality for the Rajas to aetualise. Now such a Pra- 
kriti composed of these three elements cannot be a seer 
itself. For the seer must be always the same unchange- 
able, actionless entity—the ever present constant factor in 
all stages of our consciousness, 

Third argument.—There must bea supreme background 
of pure consciousness, standing on which all our experience 
may be co-ordinated and expressed. This background 
is the pure actionless Purusha by a reflection from 
which all our mental states become conscious. Davies 
however explains it a little differently in accordance 
with a simile in the Tattwa Kaumudi—aar onè aanfafa: 
and says:— “The idea of Kapila seems to be that the 
power of self-control cannot be predicated of matter which 
must be directed or controlled for the accomplishment of 
any purpose, and this controlling power must be something 
external to matter and diverse from it. The soul how- 
ever never acts. It only seems to act; and it is diffieult 
to reconcile this part of the system with that which gives 
to the soul a controlling force. If the soul is a chario- 
teer if must be an active force.” But Davies here com- 
mits the mistake of carrying the simile too far. The 
comparison of the charioteer and the chariot holds good 
only to the extent that the chariot ean take a particular 
course only when there is a particular purpose 
of the charioteer to perform. The motion of the 
chariot is fulfilled only when it is connected with the 
living person of the charioteer, whose purpose it has 
to fulfil. 

Fourth argument.—Since Prakriti is 'non-intelligent 
there must be one who enjoys the pains and pleasures 
inher. Really speaking the emotional and conceptual 
determinations of these feelings are roused into 
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consciousness by the seeming reflection of the light of 
Purusha. 

Fifth argument.—Because there is tendency in all 
persons to run towards the oneness of the Purusha, which 
is to be achieved by liberation; there must be one for 
whose sake the modifications of the Buddhi are gradually 
withheld and a reverse process set up by which they return 
back to their original cause Prakriti and thus liberate the 
Purusha. It ison account of this reverse tendency of 
Prakriti to release the Purusha that a man feels prompted 
to achieve his liberation as the highest consummation of 
his moral ideal. 

Thus having proved the existence of the Purusha, 
the Karika proceeds to prove the plurality of the Purusha 
“HAMA TAL Haga WATT garaga dquifaqonmd q^ i 
“From the separate allotment of birth, death and 
the organs; from the diversity of occupations at the 
same time and also from the different conditions of the 
three modes, it is proved that there is a plurality of 
souls,” Or in other words since with the birth of one 
individual all are not born; since with the death of one 
all do not die and since each individual has separate sense 
organs for himself and sin ʻe all, beings do not work at the 
same time in the same manner and since the qualities of 
the different Gunas are possessed differently by different 
individuals, the Purushas are indeed many. Patanjali 
though he does not infer in this way the plurality of the 
Purushas, yet holds this view as in the Sutra amà 
wfarenaae aaau.” “ Although destroyed in relation 
to him whose objeets have been achieved it is not destroy- 
ed being eommon to others." 

Davies in explaining the former Kārikā says, ‘ There 
is, however, the difficulty that the soul is not affected by 
the three modes. How can their various modifications 
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prove the individuality of souls in opposition to the 
Vedantist doctrine that all souls are only portions of the 
one, an infinitely extended monad ?” 

Really this question is the most puzzling one in 
the Sankhya doctrine. But a careful penetration into the 

principles of Sankhya Yoga would 
Examination of the bring home to us the idea that this 
BEREA ME is a necessary and consistent outcome 

of the Sankhya view of a dualistic 
conception of the universe. 

For if it is said that the Purusha is one and by its 
reflection into different Buddhis we have the notion of 
different selfs, then it follows that these notions of self, 
or personality are false. For the only true being is 
the being of the one Purusha. So the knower being 
false, the known also becomes false, the knower and the 
known being vanished, everything is reduced to that which 
we can in no way conceive, viz, the Brahman. It may 
be argued that according to the Sankhya philosophy also, 
the knower is false, for the pure Purusha as such is not in 
any way connected with the Prakriti. But even then 
it must be observed that the Sankhya Yoga view does not 
hold that the knower is false but it analyses the nature 
of the ego and says that it is the seeming unity of the 
Buddhi and the Purusha, both of which are reals in the 
strictest sense of the terms. Purusha is justly called the 
knower there. It sees and simultaneously with it there is a 
modification of the Buddhi, this seeing becomes joined 
with this modification of the Buddhi and thus arises the 
ego who perceives that particular form of the modification 
of Buddhi. Purusha always remains the knower. The 
Buddhi suffers modifications and just at the same 
time the Buddhi catches a glimpse of the light of the 
Purusha, so that the Samyoga or contact of the Purusha and 
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the Prakriti is at one and the same point of time in whieh 
there is unity of the refleetion of the Purusha and the 
partieular transformation of the Buddhi. 

The knower, the ego and the knowable, none of 
them are false in the Sànkhya Yoga system at the stage 

preceding, the Kaivalya when the Bud- 

The Examination: dhi becomes as pure as the Purusha; 
continued. its modifieation, resembles the exaet 

form of the Purusha and then the 
Purusha knows himself iu his true „nature in the 
Buddhi ; after which the Buddhi vanishes. The Vedanta 
has to admit the modifications of the Maya but 
has at the same time to hold it as unreal, The Vedanti 
says that the Maya is as beginningless as the Prakriti 
and is as aq (ending) as the Buddhi of the Sankhyists 
with reference to the released person. 

But according to the Vedanta Philosophy the knowledge 
of ego is only a false knowledge—an illusion imposed upon the 
formless Brahman as Many. The Maya according to the 
Vedantist ean neither be said to exist nor to non-exist. 
She is sfsalen, c.e., ean never be described or defined. 
Such an unknown and unknowable Maya by its reflection 
upon the Brahman eauses the many of the world. But 
according to the Sankhya doctrine, the Prakriti is as much 
real as the Purusha itself. They are two irreducible 
metaphysical remainders—the Prakriti and the Purusha. 
Their connection is beginningless (aag data). But this 
connection is not unreal in the Vedanta sense of the term. 
We see that according to the Vedanta system, all notions 
of ego or personality are false and they are originated 
by the illusive action of the Maya, so that ultimately 
when they vanish there are no other remainders. But . 
this is not the case with S&nkhya, for es the Purusha 
is the real seer, its cognitions cannot be dismissed as 
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unreal, and so the Purushas or the knowers as they appear 
to us must be held as real. As the Prakriti is not the 
Maya of the Vedaatist (the nature of whose influence 
over the spiritual principle cannot be determined) we cannot 
account for the plurality of the Purushas by supposing 
that one Purusha is being reflected into many Buddhis and 
generating the many egoes. For in that ease it will be 
difficult to explain the plurality of their appearances in 
the Buddhis. For if there be one spiritual principle, how 
should we account for the supposed plurality of the 
Buddhis. For to serve the supposed one Purusha we 
should rather expect to find one Bnddhi and not many, 
and this will only mean that there would be only one ego, 
his enjoyment and release. Supposing for argument’s 
sake that there are many Buddhis and one Purusha which 
being reflected into them is the cause of the plurality 
of selfs, then also ‘we cannot see how the Prakriti is 
moving for the enjoyment and release of one Purusha, 
it would rather appear to be moved for the sake of the 
enjoyment and release of the reflected or unreal self. For 
the Purusha is not finally released with the release of 
any number of particular individual selfs. For it may be 
released with reference to one individual but it may remain 
bound in connection with others. So the Prakriti would not 
really be moved in this suppositional case for the sake of 
the Purusha but for the sake of the reflected selfs ouly. 
If we want to suppose it to take place in such a way as to 
avoid the said difficulties, then also with the release of one 
Purusha, all Purushas will have to be released. For really 
in the supposed theory there would not be many different 
Purushas, but it was the one Purusha which had appeared 
as many, so that with his release all the other so-called 
Purushas have to be released. We see that if it is the enjoy- 
ment (qw) and salvation (wax) of one Purusha which 
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appear as so many different series of enjoyments and 
emancipations then with his experiences all should have 
the same experiences. With his birth and death, all 
should be born or all should die at once. For really 
speaking it is the experiences of one Purusha which 
appear in all the seeming different Purnshas. And in the 
other suppositions there is neither emancipation nor 
enjoyment Purusha at all. For there, it is only the illusory 
self that enjoys or releases himself. By his release no 
Purusha is really released at all. So the fundamental 
conception of Prakriti as moving for the sake of the 
enjoyment and release of the Purusha, has to be abandoned. 

So we see that from the position in which Kapila and 
Patanjali were standing, this plurality of the Purushas was 
the most consistent thing that they could think of. Any 
compromise with the Vedanta doctrine here would have 
greatly changed the philosophical aspect and value of the 
Sankhya Philosophy. As the Purushas are nothing but 
pure intelligences they can as well be all pervading though 
many. But there is another objection that number is a 
conception of the phenomenal mind, how then can it be 
applied to the Purushas which are said to be many. But 
that difficulty remains unabated even though we should 
regard the Purusha as one. When we go into the domains 
of metaphysics and try to represent the Reality with the 
symbols of our phenomenal conceptions we have really 
to commit almost a violence to it. But this must have 
to be allowed in all our attempts to philosophise to 
express in terms of our conceptions that pure inexpressible 
free illumination which exists in and for itself beyond the 
range of any mediation by the concepts of images of our 
mind. So we see that the Sankhya was not incon- 
sistent in holding the doctrine of the plurality of the 
Purushas. Patanjali does not say anything about it, since 
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he is more anxious to say about other things connected 
with the pre-supposition of the plurality of the Purusha. 
Thus he speaks of it only in one place as we have quoted 
above aud says that though for a released person this 
world disappeared altogether, still it remains unchanged 
with all the other Purushas in common. Now Patanjali 
proceeds to prove the validity of an external world as 
Reality of an objec. against the idealistic Buddhists. 
tive world. Thus in Sutra 12 of the Chapter on 
Kaivalya he writes :—“ The past and the future exist in 
reality, since all qualities of things manifest themselves in 
these three different ways. The future is the manifestation 
which is to be. The past is the appearance which has been 
experienced. The present is that which is in active opera- 
tion. It is this threefold substance which is the object 
of knowledge. If they did not exist in reality, there 
would not exist a knowledge thereof. How could there 
be knowledge in the absence of anything that might be 
known. For this reason, the past and present in reality exist. 
Thus the am says afraerfnaamad sqyaafaaadd wem, 
«War ad Jaag were ufz aq «aspe (aspe fafaa 
magagaan saat aata | 
So we see that the present holding within itself the 
past and the future exists in reality. For the past 
though it has been negated has really 
been conserved and kept in the pre- 
sent and the future also though it 
has not made its appearance yet exists in potentiality 
in the present. So, as we know the past and the future 
worlds in the present, they both exist and subsist in the 
present. That which once existed cannot die and that 
which did never exist cannot come to be ( avaraa: daa: 
a nfa aA famm: ). So the past has not been destroyed 


Present, Past and 
Fature. 
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but it has rather shifted its place and hidden itself in 
the body of the present, and the future that has not made 
its appearance exists in the present only in a potential 
form. It cannot be argued, as Vachaspati says, that 
because the past and the future are not present therefore 
they do not exist, for if the past and future do not exist 
how can there be a present also, since its existence also 
is only relative? So all the three exist as truly as any 
one of them, and the only difference among them is the 
different way or mode of their existence. afe q aa maama 
RAAT: Aa: EAA aT WITETTUTHTSISRTTTISRTTSIRINTT | WEA 
Riean q web umet i 

Now he proceeds to refute the arguments of those 
idealists who hold that since the external knowables do never 
exist independently of our knowledge of them, their separate 
external existence as such may be denied. Again since 
it is by knowledge alone that the external knowables can 
present themselves to us we ean infer that there is 
really no knowable external reality apart from its know- 
ledge, just as we see that in dream states, knowledge can 
exist apart from the reality of any external world. 

So it may be argued that there is really no external 
reality as it appears to us. The Buddhists hold that the 
blue thing and its knowledge as blue are identical owing 
to the maxim that things which are invariably perceived 
together are one. 

Aaaa aR: 
So they say that the external reality is not different 
from our idea about it. To this it 
mb dd the Ex- may be replied that if as you say, 
the external reality is identical with 
our ideas and there is no other external reality existing 
as such outside my ideas, then why does it appear 
5 
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as existing apart, outside and independent of my 
ideas? The idealists have no ground to deny the external 
reality and assert that it is only the creation of our 
imagination like the experiences in the state of dream. 
Even our ideas earry with them the notion that the reality 
is outside our mental experiences. All our percepts 
and notions as this and that, arise only by virtue of the 
influence of the external world; how can they deny the 
existence of external world as such ? The objective world 
is present by its own power. How is it then that this 
objective world can be given up on the strength of mere 
logical or speculative abstraction ? 

Thus the Bhashya says :—There is no object without 
the knowledge of it, but there is knowledge without any 
corresponding object as imagined in dreams; thus the 
reality of external things is like that of dream objects 
but mere imaginations of the subject and unreal. How 
ean they who say so be believed? Since they first suppose 
that the things which present themselves to us by their 
own foree do so only on account of the invalid and 
delusive imagination of the intellect and then deny the 
reality of the external world on the strength of such ap 
imaginary supposition of their own. aradi fesrafauwwc, 
wf qo maq wafaa «wp mfenfaarmut fexrsere meus, 
maama aq eaa a qeumdienfa a ae a qafa 
sauf iz MASINI qup wp WAUNT faRerEaaa 
WQISAUHqESU ASAT: ASATTAT: |: | 

The external world has generated the knowledge by its 
own presentative power («iw aataatrenan fawrawsfa) and 
thus eaused itself to be represented in our ideas and we have 
no right to deny it. Commenting on the Bhàshya 
quoted above, Vachaspati says that the method of 
agreement applied by the Buddhists by their «Tran 
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(maxim of simultaneous perception) may have a chance 
of being contradicted by an application of the method 
of difference. The method of agreement applied by 
the idealists when put in proper form sounds like this: 
—Wherever there is knowledge there is external reality 
or rather every case of knowledge agrees with or is the 
same as every case of the presence of external reality, so 
knowledge is the cause of the presence of the external 
reality, z.e., the external world depends for its reality on 
our knowledge or ideas and owes its origin or appearance 
as such to them. But Vachaspati says that this 
application of the method of agreement is not certain 
for it cannot be corroborated by the method of difference. 
For the statement that every case of absence of knowledge 
is also a ease of absence of external reality cannot be 
proved, t.e., we cannot prove that the external reality does 
not exist when we have no knowledge of it. (uetus 
fame Sud 4 Equfgerufavaqartatfst). 


Deseribing the nature of grossness and externality, 

f the attributes of the external world, 
PRAE he says that grossness means the 
pervading of more portions of space than one, t.e., grossness 
means extension, and externality means being related to 
separate space, 7.¢., co-existence in space (ammenanfam etel 
afea aq areaq). Thus we see that extension and co- 
existence in space are the two fundamental qualities of the 
gross external world. Now a percept or concept can never 
be said to possess them, for it cannot be said that an idea 
has been extending in more space than one and yet co- 
existing separately in separate places. An idea cannot 
be said to exist with other ideas in space and to extend 
in many points of space at one and the same time. 
To avoid this it cannot be said that there may be 
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plurality of ideas so that some may co-exist and 
others may extend in space. For co-existence and 
extension can never be asserted of our ideas, since 
they are very fine ‘and subtle, and can be known 
only at the time of their individual operation, at which 
time however other ideas may be quite latent and unknown. 
Imagination has no power to negate their reality, for the 
sphere of imagination is quite distinct from the sphere of 
external reality, and it can never be applied to an external 
reality to negate it. Imagination is a mental function and 
as such has no touch with the reality outside, which it ean 
by no means negate. 


It cannot also be said that because grossness and 
externality can abide neither in the world external nor in 
our ideas therefore itis false. For this falsehood cannot be 
thought to be separable from our ideas, for in that case 
our ideas would be as false as the false itself. The notion 
of externality and grossness pervades ‘all our ideas 
and if they are held to be false no true thing can be 


known by our ideas and they therefore become equally 
false. 


Again knowledge and the external world because they 
happen to be presented together can never be said to be 
identical. For the method. of agree- 
ment cannot by itself prove identity. 
Knowledge and the knowable external world may be 
independently co-existing things like the notions of 
existence and non-existence. 


Continued. 


Both of them are independ- 
ently co-existing naturally with each other. It is 
therefore clear enough says Vachaspati that the foree of 
perception which gives us a direct knowledge of things 


can never be undervalued on the str ength of mere logical 
abstraction. 
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We further see, says Patanjali, that the thing remains 
the same though the ideas and feelings of different 
; men may change differently about it 
(supere aiaa añ: fara: wur). Thus 
A, B, C, may perceive the same identical woman and may 
feel pleasure, pain or hatred. We see that the same 


Continued. 


common thing. generates different feelings and ideas in 
different persons ; external reality cannot be said to owe its 
origin to the idea or imagination of any one max, but 
exists independently of any person’s imagination in and 
for itself. For if it be due to the imagination of any 
particular man it is his own idea which as such cannot 
generate the same ideas in another man. So it must be 
said that the external reality is what we perceive it 
outside and our knowledge about it is mere percepts. The 
two can never be mixed together. 

There are again others who say that just as pleasure 
and pain rise along with our ideas and must be said to` 
be due to them so the objective world also must be said 
to have come into existence along with our ideas. The 
objective world therefore according to these philosophers 
has no external existence either in the past or in the 
future, but has only a momentary existence in the present 
due to our ideas about them. That much existence only 
are they ready to attribute to external objects which ean be 
measured by the idea of the moment. The moment I 
have an idea of a thing, the thing rises into existence and 
may be said to exist only for that moment and as soen 
as the idea disappears the object also vanishes, for when 
it eannot be presented to me in the form of ideas it can 
be said to exist in no sense. But this argument eannot 
hold good for if really the objective reality should depend 
upon the idea of any individual man, then the objective 
reality eorresponding toan idea of his ought to cease to 
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exist either with the change cf his idea or when_he directs 
attention to some other thing, or when he restrains 
his mind from all objects of thought. Now then if it 
thus ceases to exist, how can it again spring into existence 
when the attention of the individual is again directed 
towards it. Again all parts of an objeet ean never be 
seen all at once. Then supposing that the front side of 
a thing is visible, then the back side which cannot be 
seen at the time must not be said to exist at all. So if 
the back side does not exist, the front side also can as 
well be said not to exist ( 4 wanafaaamama « «4 mfa 
geq sfa seqafy a wag). Therefore it must be said that 
there is an independent external reality which is the com- 
mon field of observation for all souls in general; and 
there are also separate ‘“Chittas” for separate indi- 
vidual souls (amq wate, aagana: cef q faut 
mfagaw wana). And all the experiences of the Purusha 
result from the connection of this “ Chitta " with the 
external world. 
Now from this view of the reality of the external 
world we are confronted with another 
ME ATE d about  question—what is the ground which 
underlies the manifold appearance 
of this external world whieh has been proved to be real. 
What is that something whieh is thought as the vehicle of 
such qualities as produce in us the ideas. What is that 
self-subsistent substrate which is the basis of so many 
changes, actions and re-actions that we always meet in the 
external world. Locke called this substrate Substance 
and regarded it as unknown, but said that though it did not 
follow that it was a product of our own subjective 
thought yet it did not at the same time exist without us. 
Hume however tried to explain everything from the 
standpoint of association of ideas and denied all notions 
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of substantiality. We know that Kant who was much 
influenced by Hume, agreed to the existence of some such 
unknown reality which he was pleased to call the Thing- 
in-itself, the nature of which however was absolutely 
unknowable, but whose influence’ was a great factor in all 
our experiences. 
But the Bhashya tries to penetrate deeper into the 
nature of this substrate or substance 
The view of the and says .—;fsrerewaritfe win, wfefafinn 
Bháshyakara. 
va un wert Wu. The character- 
istie qualities form the very being itself of the charaeterised 
and it is the change of the characterised alone that is 
detailed by means of the characteristic. To understand 
thoroughly the exact significanee of this statement it will 
be necessary to take a more detailed review of what has 
already been said about the Gunas. We know that all 
things mental or physical are formed by the different 
collocations of Sattwa of the nature of illumination 
(watz), Rajas,—the energy or the mutative principle of the 
nature of action (fat) and Tamas,—the obstructive prin- 
ciple of the nature of inertia fafa which iu their original 
and primordial state are too fine to be apprehended 
(quat aca’ sq a efewquspía). These different Gunas combine 
themselves in various proportions and form the manifold 
universe of the knowable and thus are made the objects 
of our cognition. Though combining in different pro- 
portions they become in the words of Dr. B. N. Seal 
more and more differentiated, determinate and eoherent 
and thus make themselves eognisable yet they never for- 
sake their own true nature as the Gunas. So we see that 
they have thus got two natures, one in which they remain 
quite unehanged as Gunas, and another in whieh they 
collocate and combine themselves in various ways and 
thus appear under the veil of a multitude of qualities and 
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states of the manifold knowable (aafaé see afaax 
faitamafafa nm qumame:, T AANGAT: ). 

Now these Gunas take three different courses of deve- 

lopment from the ego or «wm ac- 
The Gunas and their cording to which the ego or wem 
derivatives. ^ i 3 

may be said to be afas, wmm and 
«mm. Thus from the amam side of the ego or we by a 
preponderance of aa the five knowledge-giving senses, 
eg., ear, eye, touch, taste and smell are derived. From 
the Rajas side of ego by a preponderance of Rajas the 
five active senses of speech, ete. From the Tamas side 
of ego or "ei by a preponderance of Tamas, the five 
Tanmatras. From which again by a preponderance of 
Tamas the atoms of five gross elements earth, water, 
fire, air and ether are derived. 

In the derivation of these it must be remembered that 
all the three Gunas are conjointly responsible. In the 
derivation of a particular product one of the Gunas may 
indeed be predominant, and thus may bestow the promi- 
nent characteristic of that product, but the other two 
Gunas are also present there and perform their functions 
equally well. Their opposition does not withhold the 
progress of evolution but rather helps it. All the three 
combine together in varying degrees of mutual prepon- 
derance and thus together help the process of evolution 
to produce a single product. Thus we see that though 
the Gunas are three, they combine to produce on the side 
of perception ; the senses; such as those of hearing, 
sight, ete., and on the side of the knowable, the 
individual Tanmatras of Gandha, Rasa, Rapa, Sparsa 
and Sabda. The Gunas composing each Tanmatra again 
agreeably combine with each other with a prepon- 
derance of Tamas to produce the atoms of each gross 
element. Thus in each combination one Guna remains as 
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prominent, whereas others remain as dependent on it but 
help it indireetly in the evolution of that particular 
product. 

Now this evolution may be characterised in two 

ways :—(1) Those which are modi- 
The Aviseshas and fications or products of some other 
the Viseshas. 
cause and are themselves eapable of 
originating other produets like themselves ; (2) Those which 
though themselves derived, yet cannot themselves be the 
eause of the origination of other existence like themselves. 
The former may be said to be slightly (wfastw) specialised 
and the latter thoroughly specialised, (fastw). 

Thus we see that from Prakriti comes Mahat, from 
Mahat comes Ahankàra and from Ahank&ra we have seen 
above, the evolution takes three 
different courses according to the 
preponderanee of Sattwa, Rajas and 
Tamas originating the cognitive and conative senses and 
Manas, the Superintendent of them both on one side and 
the Tanmátras on the other. These Tanmatras again 
produce the five gross elements. Now when Ahankara 
produces the Tanmatras or the senses, or when the Tanma- 
tras produce the five gross elements, or when Ahankara 
itself is produced from Buddhi or Mahat, it is called 
Tattwantara-parinima, t.e., the production of a different 
Tattwa or substance. 


Tattwüntara-Pari- 
nüàmna. 


Thus in the ease of Tattwantara-parinéma (as for ex- 
ample when the Tanmatras are produced from Ahankar), 
it must be earefully noticed that the state of being 
involved in the Tanm@tras is altogether different from the 
state of being of Ahankara; it is not a mere change of 
quality but a change of existence or state of being. Thus 
though the Tanmatras are derived from Ahankāra the 
traces of Ahankara cannot be easily traced in them. This 
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derivation is not such that the Ahankàra remains prinei- 
pally unchanged and there is only a change of quality of 
the Ahankàára, but it is a different existence altogether 
having properties which differ widely from those of Ahankar. 
So it is called Tattwüntara-parinàma, z.e., evolution of 
different categories of existence. 

Now the evolution that the senses and the five gross 
elements ean undergo can never be of this nature, for they 
are Viseshas, or substances which have been too much 
specialised to allow the evolution of any other substance 
of adifferent grade of existence from themselves. With 
them there is an end of all emanation. So we see that 
the Avi$eshas or slightly specialised ones are those which 
being themselves but emanations can yet yield other emana- 
tions from themselves. ‘Thus we see that Mahat, Ahankar 
and the five Tanmàátras are themselves emanations, as well 
as the source of other emanations. Mahat however though 
it is undoubtedly an Avisesha or slightly specialised 
emanation is called by another technical name Linga or 
sign, for from the state of Mahat, the Prakriti from which 
it must have emanated may be inferred. Prakriti how- 
ever from which no other primal state is inferrible is called 
the Alinga (=faw) or that which is not a sign for the exist- 
ence of any other primal and more unspecialised state. 
In one sense all the emanations ean be with justiee called 
the Lingas or states of existence standing as the sign by 
which the causes from which they have emanated can be 
directly inferred. Thus in this sense the five gross ele- 
ments may be called the Linga of the Tanmatras, and 
they again of the ego and that again of the Mahat, for 
the unspeciatised ones are inferred from their specialised 
modifieations or emanations. But this technieal name 
Liügs is reserved for the Mahat from which the Aliga 
or Prakriti can be inferred. This Prakriti however is the 
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eternal state which is not an emanation itself but the basis 
and source of all other emanations. 

The Litiga and the Alitiga have thus been compared 
in the Karika :— 

gafan amami fey" 
amai yaad aa aaa N 

The Liùga has a cause, it is neither eternal nor universal, 
is mobile, multiform, dependent, attributive eonjunet—and 
subordinate. Whereas the Aliüga is the reverse. The 
Aliüga or Prakriti however being the cause has some 
characteristics in common with its Lingas as contra- 
distinguished from the Purushas, which is a separate 
prineiple altogether. 

Thus the—Karika says :— 

fagua fafana: erras gah i 
aaau Rer FATT tl 

The manifested and the unmanifested Pradhāna are 
bóth cemposed of the three Gunas, iudiseriminating, objec- 
tive, generic, unconscious and productive. Soul in these 
respects is the reverse. We have seen above that Prakriti 
is the state of the equilibrium of the Gunas, which can 
in no way be of any use to the Purusha, and is thus held 
to be eternal though all other states are held to be non- 
eternal as they are produced for the sake of the Purusha, 

The state of Prakriti is that in which the Gunas 
perfectly overpower each other and the characteristics (w) 
and the characterised (wal) are one and the same. 

Evolution is thus nothing but the manifestation of 
change, mutation, or the energy of Rajas. The Rajas is 

the one mediating activity that breaks 
á arotu dos aud what up all compounds, builds up new ones 
and initiates original modifications. 

Whenever in any particular combination the proportion 
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of Sattwa, Rajas or Tamas alters, as a condition of 
this alteration, there is the dominating activity of 
Rajas, by which the old equilibrium is destroyed and 
another equilibrium established, this in its own turn is 
again disturbed and again another equilibrium is restored. 
Now the manifestation of this latent activity of Rajas is 
what is called change or evolution. In the external world 
the time that is taken by a Tanm&tra or atom to move 
from its place is identical with a unit of change. Now an 
atom will be that quantum which is smaller or finer than 
that point or limit at which it canin any way be perceived 
by the senses. They are therefore mere points without 
magnitude or dimension and the unit of time or moment 
(aq) that is taken up in changing the position of these 
atoms or Tanmatras is identical with one unit of change or 
evolution. The change or evolution in the external world 
must therefore be measured by these units of spatial motion 
of the atoms; z.e, an atom changing its own unit of 
space is the measure of all physical change or evolution. 

In the mental world however each unit of time corres- 
ponding to this change of an atom 


Unit of change. À : ; 4 
of its own unit of space is the unit 


measure of change. 

Thus Vachaspati says HI uaque zer gear: ud 
TNT: A: ul Maa Ww Was afan: Gass TENA 
sutenqudgad wai: aa! Now this instantaneous suc- 
cession of time as discrete moments one following the 
other is the notion of the series of moments or pure, and 
simple succession. Now the notion of these discrete 
moments is the real notion of time. Even the notion of 
succession is one that does not really exist but is imagined 
for the moment that is come into being just when the 
moment just before had passed ; they have never taken 
place together. Thus Vyasa says eres] att a square: 
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ifa gaaet «6 qeuietcaed:) gaq ata: aquanfy afefaata: 
waaga Aaaa afew aqa saama) The 
moments and their succession do not belong to the category 
of actual things ; Muhurta, or moments, the day and night 
are all aggregates of mental conceptions. This time which is 
not a substantive reality in itself, but is only a mental 
concept and which is represented to us through language 
appears to ordinary minds as if it werean objective reality. 
So the conception of time as diserete is the real one, 
whereas the conception of time as 


Time as discrete and successive or as continuous is unreal, 


Timeas succession and i à 1 H 
Time as continuous being only due to the imagination 
which is purely Bud- af 


Ep ee our empirical and relative con- 


sciousness. Thus Vachaspati further 
explains it. A moment viewed in relation to things is 
said to appear as succession. Succession involves the 
notion of change of moments and this is called time by 
those sages who know what time was. Two moments 
zannot happen together. There cannot be any succession 
of two simultaneous things. Succession means the notion 
of change involving a preceding and a succeeding moment. 
Thus there is only the present moment and there are no 
preceding and later moments. Therefore there cannot be 
any union of these moments, The past and the future 
moments are those that are associated with change. Thus 
in one moment, the whole world suffers changes. All 
these characteristics are associated with the thing as 
connected with the present moment. 


aqq aqua: marae) may wut a mier: are 
samaa rre: wa itaat avaama: maa WD Rat: aggin | 
GAMA TEMA GT GA: | THT ATA a Ua: we] A 
qgürevewrt: aAa, ama aqaa A g wafer aoe 
afama area: ep uer caer pel ere. ufenreenpafe i 
aqad aT: i 
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So we find here that time is essentially diserete being 

only the moments of our cognitive life. As two moments 

never co-exist, there is no succession 

Unit of Changeand or continuous time. They exist 
Unit of Time. : PA 

therefore only in our empirieal con- 

sciousness which cannot take the real moments in their 

diserete nature that connect the one with the other and 

thus imagine succession or time as continuous. 

Now we have said before, that each unit of change or 
evolution is measured by this unit of time w or moment; 
or rather the unit of change is expressed in terms of these 
moments or Kshanas. Of course in our ordinary con- 
sciousness these moments of change cannot be grasped, 
but it ean be reasonably inferred. For at the end of a 
certain period we' observe a change in a thing ; now this 
change though it becomes appreciable to us after a long 
while, was still going on every moment, so,in this way, 
the succession of evolution or change cannot be distin- 
guished from the moments coming one after another. 
Thus Patanjali says in IV. 33. Succession involving a 
course of changes is associated with a collocation of 
moments (sutra 30-30). Suecession as change of moments 
is grasped only by a course of changes. A cloth which 
has not passed through a series of moments cannot be 
considered as old (Bhashyaon the above). Even a new 
cloth kept with good eare becomes old after atime. This 
is what is called the termination ofa course of changes 
and by it the succession of a course of changes can be 
grasped. Even before a thing is old there can be inferred 
a sequence of the subtlest, subtler, subtle, grossest, grosser 
and gross changes (Vachaspati’s Tattvavisardi). 

aufai gfe fate: sop cemere feni 
WAR WHA MA AUTARA yraa wafa | (a) i 
wwe R aaa wadane fete guna zma, Aa afte 
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qaa, qaaard, aa fe uitamea gg aa: amie yaa: uw 
WU werte: aira (aTace}) | 


Now then when we have seen that the unit of time 
is indistinguishable from the unit of change or evolution 
Pewont. pase ord and as these moments are not. co- 
future absorbedin one existing but one following the other, 
moment of evolution. ve see that there is no past or future 
existing as a continuous before, or past and after or future. 
It is the present that really exists as the manifested 
moment, the past has been conserved as sublatent and the 
future as the latent. So the past and future exist in the 
present, the former as one which had already its manifes- 
tation and thus kept conserved in the fact of the manifes- 
tation of the present. For the manifestation of the present 
as such could not have taken place until the past had 
already been manifested; so the manifestation of the 
present is a concrete product involving within itself the 
manifestation of the past; in a similar way it may be 
said that the manifestation of the present contains within 
itself the seed or the unmanifested state of the future, 
for if it had not been the ease, the future never could have 
come; Ex nihilo nihil fits. So we see that the whole 
world undergoes a change at one unit point of time and 
not only that but eonserves within itself all the past and 
future history of the cosmic evolution. 


We have pointed out before that the manifestation of 
the Rajas or energy as action is what 


Cosmic evolution as  , i é 
only a collection of the is called change. Now thisimanifesta- 


xe tion of action ean only take place when 
equilibrium of a particular collocation of Gunas is 
disturbed and the Rajas arranges or collocates with itself 
the Sattwa and Tamas, the whole group being made in- 


telligible by the inherent Sattwa. So the cosmic history 
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is only the history of the different collocations of the 
Gunas. Now therefore if it is possible for a seer to see 
in one vision the possible number of eombinations that 
the Rajas will have with Sattwa he can in one moment 
pereeive the past, present or future of this eosmie evolu- 
tionary process ; for with such minds all past and future 
are concentrated at one point of vision whieh to an empiri- 
eal eonseiousness appears only in the series. For the 
empirical consciousness, impure as it is, it is impossible 
that all the powers and potencies of Sattwa and Rajas 
will become manifested at one point of time;it has to 
take things only through its senses and can thus take the 
changes only as their senses are affected by them ; 
whereas on the other hand if its power of knowing was 
not restricted to the limited scope of the senses it could 
have read and perceived all the possible collocations 
or changes all at once. Such a perceiving mind whose 
power of knowing is not narrowed by the ‘senses can 
perceive all the finest modifications or changes that are 
going on in the body of a substanee—see Yoga Sutra 
III. 53. 
Kapila and Patanjali proceeded possibly at first with 
an aeute analysis of their phenomena 
Lanes of conscious of knowledge. They perceived that 
all our cognitive states are distin- 
guished from their objects by the fact of their being intelli- 
gent. This intelligence is the constant factor which persists 
amidst all changes of our cognitive states. We are passing 
continually from one state to another without any rest, but 
in this varying change of these states we are never divested 
of intelligence. This fact of intelligence is therefore 
neither the particular possession of any one of these states 
nor that of the sum of these states ; for if it is not the 
possession of any one of these states 3it cannot be the 
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possession of the sum of these ; states, in the ease of 
the released person again there is no mental state, but. 
there is the self-shining intelligence. So they regarded 
this intelligence as quite distinct from the so-called mental 
states which became intelligent by coming in connection 
with this intelligence. The actionless, absolutely pure and 
simple intelligence they called the Purusha. 
Now they began to analyse the nature of these states 
to find out their constituent elements 
oa een of or moments of existence if possible. 
Now in analysing the different states 
of our mind we find that a particular content of thought 
is illuminated and then passed over. The ideas rise, are 
illuminated and pass away. Thus they found that “ move- 
ment" was one of the most prineipal elements that consti- 
tuted the substance of our thoughts, Thought as such is 
always moving. This principle of movement, mutation 
or change, this energy, they called Rajas. 
Now apart from this Rajas, thought when seen as 
divested from its sensuous contents 
E Im side of ^ seems to exhibit one universal mould 
y! or Form of knowledge which assumes 
the form of ali the sensuous contents that are presented 
before it. It is the one universal of all our particular con- 
cepts or ideas—the basis or substratum of all the different 
shapes imposed upon itself, the pure and simple. Is-ness 
(sattva) in which there is no particularity is that element of 
our thought which resembling Purusha most, can attain its 
reflection within itself and thus makes the unconscious 
mental states intelligible. All the contents of our thought 
are but modes and limitations of this universal form and 
are thus made intelligible. It is the one principle of 
intelligibility of all our conscious states. 


7 - 
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Now our intellectual life consists in a series of shining 
The Tamas side of ideas or concepts ; concepts after con- 
x Canes cepts are shining forth in the light 
side. of the Pure Intelligence and pass 
away. But each concept is but a limitation of the pure 
shining universal of our knowledge which underlies all its 
changing modes or modifications of concepts or judg- 
ments. This is what is called the pure knowledge in which 
there is neither the knower nor the known. This pure 
object—subject-less knowledge differs fiom the Pure 
Intellizence or Purusha only in this that later on itis 
liable to suffer various modifications, as the ego, the senses, 
and the infinite percepts and concepts, ete., connected there- 
with, whereas the Pure Intelligence remains ever pure and 
changeless and is never the substrate of any change. At 
this stage Sattwa, the intelligence stuff is prominent and 
the Rajas and Tamas are altogether suppressed. It is for 
this reason that the Buddhi or Intellect is often spoken of 
as the Sattwa. Being au absolute preponderance of Sattwa 
it has nothing else to manifest, but it is pure shining itself. 
Both Tamas and Rajas being altogether suppressed then 
cannot in any way affect the effulgent nature of this pure 
shining of contentless knowledge in which there is s neither 
the knower nor the known. 

But it must be remembered that it is holding suspended 
as it were within itself the elements of Rajas and Tamas 
which cannot manifest themselves owing to the prepon- 
derance ofthe Sattwa. 

This notion of pure contentless knowledge is immediate 

The Pare Sattwa or and abstract and as such is at once 
RU know. mediated by other necessary phases. 
Thus we see that this pure contentless 


universal knowledge is the same as the ego-universal. 


For this contentless universal knowledge is only another 
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name for the  eontentless unlimited, infinite of the. 
ego-universal, Thus Fichte also says in the introduction 
of his Science of Ethics :—‘‘ How an objective can ever 
become a subjective, or how a being can ever become 
an object of representation: this curious change will 
never be explained by any one who does not find a 
point where the objective and subjective are not 
distinguished at all, but are altogether one. Now such 
a point is established by, and made the starting point. 
of our system. This poiat is the Egohood, the 
Intelligence, Reason, or whatever it may be named.” 
Thus the Bhashya II. 19, deseribes it as fayaia’ agud afia 
awah agfa mafa and again in I. 36 we find (mecs 
aves serrer wal JAZA “ TATRANA- 
qfazr sated maa dont? afaa «wwe Thus 
the word sama by whieh Panehasikha  deseribed this 
Egohood about three thousand years ago is only repeated 
in Germany in the words of Fichte as the point where the 
subjective and the objective are not distinguished, —the 
pure Egohood or ferma as in Patanjali (Sutra IV. 4). 
This Mahat has also been spoken of by Vijnana Bhikshu as | 
the az; or Mind in the sense of final saraaa or fem, t.e., 
assimilation. Now what we have already 
said about Mahat will, we hope, make 
it clear that this Mahat is the last 
limit. up to which the subjective and the objective can be 
assimilated as one indistinguishable point which is neither 
the one nor the other, but which is the source of them both. 

This Buddhi is thus variously called as aeq, ferens, 
Wa. Ta, fr and fem according to the aspects from which 
this state is looked at. 

This state is called Mahat as it is the most universal 
thing conceivable and the one common source from which 
all other things originate. 


Mahat, Manas, Asmi- 
tamatra and Buddhi. 
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Now this phase of Sattwa or pure shining naturally 
steps into the other phase, that of the Ego as knower 
or Ego as the subject. The first phase as a¥q or 
aafaravat@ was the state in which the qw was predominant and. 
the Rajas and Tamas are in a suppressed condition. The 
next moment is that in which the Rajas comes uppermost 
and thus the Ego as the subject of all ecognition—the sub- 
ject I—the knower ofall the mental states is derived. 
The contentless subject-object-less “1” is the passive 
ww aspect of the Buddhi catching the reflection of the 
spirit or Purnsha. 

In its active aspect however it feels itself one with 
the spirit and appears as the Ego or the subject which 

knows, feels and wills. Thus Patan- 
pte pst of jai says “weenie. wm" 
oT andthe ga, emm, af: inate 

afata aam. Again in wm 1.17 
we have walfaat dfean, which Vachaspati explains 
as—ala waa retar we qatan daq. Thus we find that 
the Buddhi is affected by its own Rajas or activity 
and posits itself as the Ego or the subject as the activity. 
By this position of the “I” as active it perceives 
itself in the objective; in ‘all its conative and cognitive 
senses, in its thoughts and feelings and also in the external 
world of extension and co-existence or in the words of 
Panchasikha amiat ap gaaman aa dqeaqecars 
dqé aay maaana warm: Here the “I” 
is posited as the active entity which becomes conscious of 
itself or in other words the “I” becomes self- 
conscious. In analysing this notion of self-consciousness 
we find that here the Rajas or the element of agility 
activity or mobility has become predominant anid! this 
predominance of Rajas has been manifested by the inherent 
Sattwa. Thus we find that the Rajas side or “I as 
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active” has become manifested or known as such, z.e., “I” 
becomes conscious of itself as active. And this is just 
what is meant by self-consciousness. 


This ego or self-consciousness then comes off as the 
modification of the contentless pure consciousness of the 
Buddhi; it is therefore that we see 
that this self-consciousness is but a 
modification of the universal Buddhi. 
The absolute identity of subject and object as the 
egohood is uot a part of our natural consciousness for in 
all stages of our actual consciousness even in that of self- 


The egohood and 
the ego. 


consciousness there is an element of the preponderance 
of Rajas or Activity which directs this unity as the 
knower and the known and then unites them as it were. 
Only so far as I distinguish myself as the conscious, from 
myself as the object of consciousness am I atall conscious 
of myself. Thus, Fichte says :—'* The whole mechanism 
of eonseiousness rests upon the manifold views of this 
separation and reunion of the subjective and the objec- 
tive." 


When we see that the Buddhi transforms itself into 
the ego, the subject, or the knower at this its first phase 
there is no other content which it ean 
The emanation of *00w, it therefore knows itself in a 
the “I” very abstract way as the “I” or in 
other words, the ego becomes self- 
conscious; but at this moment the ego has no content; 
the Tamas being quite under suppression, it is evolved by 
a preponderance of the Rajas; and thus its nature as Rajas 
is manifested by the Saitwa and thus the ego now essentially 
knows itself to be active, and holds itself as the permanent 
energising activity which connects with itself all the 
phenomena of our life. 
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But now when the ego first directs itself towards itself 
and becomes conscious of itself, one question which naturally’ 
comes to our mind ts, “Can the’ 

The Subjectiveand ego direct itself towards itself and 
the objective ‘sides thus divide itself into a part that sees 


proceed out of the 
"I" in conse- and one that is seen." To meet this 


quence of the two- . 
fold aspect of the ^ question it is assumed that the Gunas 
cas contain within themselves the 
germs of both subjectivity and objec- 
tivity quai fe fea saamaa saad. Thus we find 
that in the ego this quality as the perceiver of the Gunas 
comes to be first, manifested and the ego turns back upon 
itself and makes itself its own object. It is at this stage 
that we are reminded of the twofold nature of the Gunas :— 


qw fe «aur spHHIIUNAGI SDRHDTSEHT | 


It is by virtue of this twofold nature that the subject 
ean make itself its own object; but as these two sides. 
have not yet developed they are as yet only abstraet and 
exist only in an implicit way in this self-conseiousness. 

Euquiring further into the nature of the relation of 
this ego aud the Buddhi, we find that the ego is only an- 

3 other phase or modification of the 

Ego only a modifies. Buddhi; however different it might 
tion of Buddhi. appear from Buddhi it is only an 
- appearance or phase of it ; its reality 
is the reality of the Buddhi. Thus we see that when the 
knower is affected in its different modes of concepts and 
judgments, the applieation is of the Buddhi as well; thus 
Vyüsa writes asemies aana aam qul awa gee 
aafaa: | 
Now from this ego we find that three developments 
Modifications of the take place in three distinct directions’ 


Ego. 3 
according to the preponderance of 
Sattwa, Rajas or Tamas. 
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By the preponderance of Rajas, the Ego develops itself 
into the five conative senses, Vak (speech), Pani (hands), 
Pada (feet), Payu (organ of passing the excreta) and Upastha 
(generative organ). By the preponderance of Sattwa, the 
Ego develops itself into the five cognitive senses ;—hearing, 
touch, sight, taste and smell and by a preponderance of 
Tamas it stands as the Bhutádi and produces the five 
Tanmiatras aud these again by further preponderance of 
Tamas develops into the particles of the five gross elements 
of earth, water, light-heat, air and ether. 

Now it is clear that when the self becomes conscious 
of itself as the object, we see that there are three 
phases in it, (7) that in which the self 
becomes an object to itself, (72) when it 
direets itself or turns itself as the subjeet upon itself as the 
object, this moment of activity which can effect an aspect 
of change in itself, (777) the aspect of the consciousness of 
the self, the moment in which it perceives itself in its 
object, the moment of the union of itself as the subject and 
itself as the object in one luminosity of self-conseiousness. 
Now that phase of self in which it is merely an object to 
itself is the phase of its union with Prakriti which further 
develops the Prakriti in moments of materiality by a 
preponderance of the inert Tamas of the Bhitadi into 
Tanma&tras and these again into the five grosser elements 
which are then called the m% or the perceptible. 

The Sattwa side of this ego or self-consciousness which 


The three Phases. 


was now undifferentiated becomes 
i T EI aS further differentiated, ^ specialised 

and modified into the five cognitive 
senses with their respective functions of hearing, touch, 
sight, taste and smell, syochronising 
with the evolution of the Prakriti 
on the Tanmatric side of evolution. These again 


The five Bhutas. 
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individually suffer infinite modifieations themselves and 
thus eause an infinite variety of sensations in their 
respective spheres in our conscious life. The Rajas side of 
the ego or the will becomes specialised as the active 
faculties of the five different conative organs. 
There is another specialisation of the Ego as the 
Manas which is its direct instrument for connecting 
itself with the five cognitive and 
As the Manns. ` conative senses, What is perceived 
as mere sensations by the senses is 
connected and generalised and formed into concepts by the 
waq; it is therefore spoken of as aÑ’ in the ara and 
FNAS aa: GAUTA in the Karika, 
Now though the evolutes or modifications of Ahankara 
or Ego are formed by the prepon- 
à Rajas an important derance of Wu, TE and aag, yet 
actor in all pheno- T 
wena of evolution. the xs, is always the w*mifc or 
instrumental of all these varied 
collocations of the Gunas; it is the supreme principle 
of Energy and supplies even intelligence with the energy 
which it requires for its own conscious activity. Thus 
Lokacharyya says: The Tamasa Ego developing into the 
material world and the Sattwika Ego developing into the 
11 senses, both require the help of the Rajasa Ego for the 
production of this development. (“samat megma) amda 
WAGE: GEA! wafa ”) and Barabara in his are writes: 
just as a seed-sprout requires for its growth the help of 
water as instrumental cause, so the Rajasa Ahank&ra 
(Ego) works as the instrumental cause (aeatfc) for the 
transformations of Sattwika and Tamasa Ahankara into 
their evolutes. The mode of working of this instrumental 
cause is described as “ Rajas is the mover.” The Rajasa 
Ego thus moves the Sattwa parb to generate the senses; 
the Tamas part generating the gross and subtle matter is 
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also moved by the Rajas, the agent of movement. The 
Rajasa Ego is thus called the common cause of the 
movement of the Sattwika and the Tamasa Ego. 
wffwedwrereennat aad Amg A URASTE 
armà waal wa aeaite «Iu a Gau aa” sqanaite 
aafeaed: aaia yatiiading q Waq-quida vatur RAT 
naaa vd urferm-nmerewvupt «reu agaaga | Vāchaspati 
also says : Though Rajas has no work by itself yet since 
Sattwa and Tamas (though capable of undergoing modi- 
fication) are aetionless in themselves, the agency of Rajas 
lives in this that it moves them both for the production 
of the effect. aaf taal « manaa anfa weraudi qaafad, 
wa aha waar gaa: fa aafaa mA euet. ita- 
qaau afa ese reqeifefat à 
And according as the modifications ave qfeas;, ataa or 
wafaa the ego which is the cause of 
doa forms of these different modifications is also 
called Vaikarika, Bhutadi and Taijasa : 
The Mahat also as the source of the Vaikarika, Taijasa 
and Bhutádi ego may be said to have three aspects ; thus 
Barabara Muni says: the original Prakriti is made up of 
three gunas from which every thing is produced. Mahat 
and the Ego produeed from it are also made up of the 
three gunas. “faquin  WemadaquimWerfa fagan: | 

qua faquaaraed ques faga 
Now speaking of the relation of the sense faeulties with 
the sense organs, we see that the 

Relation of the sense " 

faculties with their latter which are made up of the gross- 
SP ode er elements are the vehicle of the for- 
mer, forif the latter are injured in any way, the former 
is also necessarily affected :— megaa werten giri 

gafas, «uda MNANE RENN | 
To take for example the specifie case of the faculty of 
hearing and its organ, we see that the faculty of hearing 
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ig seated in the ether within our ear-hole. It is here that 
the power of hearing is located. When sonndness or 
defect is notieed therein, soundness or defect is noticed in 
the power of hearing also. Further when the sounds 
of solids, ete., are to be taken in, then the power of hearing 
located in the hollow of the ear stands in need of the 
eapaeity of resonance residing in the substratum, the Akasa: 
of the ear. 

This sense of hearing then having its origin in the 
principle of egoism, acts like iron, drawn as it is by sound 
originated and located in the mouth of the speaker acting 
as loadstone, transforms them into its own modifications 
in sequence of the sounds of the speaker, and thus senses 
them. And it is for this reason that for every living 
ereature, the perception of sound in external space in the 
absence of defects is never void of authority. Thus Pancha- 
sikha also says as quoted in ara III, 4] :— 

* To all those whose organs of hearing are similarly 
situated, the situation of hearing is the same.” The Akasa 
again in which the power of hearing is seated is born 
out of the soniferous Tanmatra, and has therefore the 
quality of sound inherent in itself. It is by this sound- 
acting in unison that it takes the sounds of external 
solids, ete. This then establishes that the Akasa is the 
substratum of the power of hearing, and also possesses the 
quality of sound. And this sameness of the situation of 
sound is an indication of the existence of Akasa as that 
which is the substratum of the auditory power Sruti which 
manifests the sounds of the same class in Ákàéa. Such 
a manifestation of sound cannot be without such an 
auditory power. Nor is such an auditory power a quality 
of Prthivi (Earth), ete., because it cannot be in its own self 
both the manifestor and the manifested (smi and aga). 
See Vachaspati Patanjala, III, 40.) 
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There are other views prevalent about the genesis of the 
senses, to which it may be worth our 
Some divergent while to pay some attention as we 
views considered. 
pass by. du i 
. The Sáttwika ego in generating the cognitive senses 
with limited powers for certain 
(1) The views of 556 : à 
Lokicharyye and Pil- specified objects of sense only ac- 
„laipingālacharyya the counted for their developments from 
commentator of Vish.  . : : 
nuparana. itself in accompaniment of the 
specific Tanmatras. Thus 
Sattwika ego+ Sound potential=sense of hearing. 
| Sattwika ego+ Touch potential sense of touch. 


sf » +Sight js =senses of vision. 
» » T Taste e. =sense of taste. 
5 » +Smell » sense of smell. 


The conative sense of speech is developed in accom- 
paniment of the sense of hearing, that of hand in accom- 
paniment of the sense of touch ; that of feet in aecompani- 
ment of the sense of vision ; that of Upastha in aecompani- 
ment of the sense of taste ; that of Payu in accompaniment 
of the sense of smell. 1 

Last of all the Manas is developed from the ego 
without any co-operating or accompanying cause. 

The Naiyàyikas however think that the senses are 
: generated by the gross elements, the 
view. Naiyayikas’ ear for example by Akasa, the. touch 
i by air and so forth. But  Loka- 
Fe holds that the senses are not generated by 
gross matter but are rather sustained and strengthened 
by them. i 
There are others who think that the ego is the instru- 
mental and the gross elements are 
the material causes in the production 


of the senses. 


Others. 
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The Bhashyakara's view is, I believe, now quite elear 
since we see that the Mahat through 
Abankürthe cause the Ahankára generates from the 
of the senses. > 
latter (as differentiations from it, 
though it itself exists as integrated in the Mahat) the 
senses, and their corresponding gross elements. 
Before proceeding further to trace the development 
. of the Bhütadi on the Tanmatrie side, 
Md Ms . I think itis best to refer to the views 
views of the deriva- about the supposed difference between 
tion of the categories. - 
the Yoga and the views of ordinary 
Sankhya compendiums about the evolution of the categories. 
Now aceording to the Yoga view two parallel lines of 
evolution start from Mahat, which on one side develops into 
the Ego, Manas, the five cognitive and the five conative 
senses, and on another side it develops into the five grosser 
elements through the five Tanmatras which are directly 
produced from Mahat through the medium Ahankàr. 
Thus the view as found in the Yoga works may -be 
tabulated thus :— 
Prakriti 
Mehat 
| | 
Asmita - Tanmatras—5 


11 senses (eleven). 5 gross elements. 
The view of ordinary Sankhya Compendiums may be 
tabulated thus. 


Prakrti 
l 
Mahat 
| 
Ego 


z coc | 
11 senses. 5 Tanmatras 


l 
Gross elements. 


THE STUDY OF PATANJALI 61 


The place in the ate ate which refers to this 
genesis is that under faimfasufareatasi qaqalfe i 
For easy reference I quote that portion of the 
‘ava here, which may appear suitable for the purpose. 
aama a SHAT Hen, anana ana fasiwt: | 
am Aaaama gaifenfa, annenin: wa 
faf: wait wel aaia saaana aa = fatten: | 
«rers deat faaau: wsfate: aan eaaa qi- 
aad aqaa aaa naama = afa uakai aaa nied: 
qu aan, ea Giaa fa A emmae wel wed: 
wefastqgfceret: | aq aq aaRS. fasad wend afaua 
amaa aea mafa aaea famega | 

In this wre (I) the fully specialised ones, Visheshas, 
the grosser elements are said to have been derived from 
the ''anmátras and (II) the senses and Manas the faculty 
of reflection are said to have been specialised from the -Ego 
or fem. The Tanmatras however have not been derived 
from the ego or afam here. But they together with aferm 
are spoken of as the six slightly specialised ones, the five 
being the five Tanmatras and the sixth one being the ego. 
These six Avisheshas are the specialisations of the Mahat, 
the great egohood of pure Be-ness. It therefore 
appears that the six Avisheshas are directly derived from 
the Mahat, after which the ego fam: develops into the 
11 senses and the Tanmatras into the five gross elements 
in three different lines. 


But let us see how Yoga Varttika explains the point 
here :—q sfgaaq aman www 

, Ohikshws state: fq, qy Aram. eani fade fa 
Sequi ainava fafa afama am- 

afa qp garafan aa aa afai erem 1 agfa sfa | 
qnaa aaa aaas mAT sqa | TATE 
w«fasrüerWwes; aeqa wed, aee anaa Ra: wa, 
yegim aaia amd: aaa sai amaa 
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wequasrcdfa ant aaisa: gma aed, wy Ud 
sfa wa wer ganan aRar «mui WE 
enfegwireuwrefafa u3 wm ae aaa | ; 

Thus we see that tbe Yoga Varttika says that ‘the 

Bhashya is here describing the modifi- 
View of Nageéa, etc, gations of Buddhi in two: distinct 
compared. e vnd 

classes, the Avisheshas and the’ :Vi- 
sheshas ; and that the Mahat has been spoken of as ‘the 
source of all the Avisheshas: the five Tanmātras and the 
ego; truly speaking however the genesis of the ''anmátras 
from Mahat takes place through the ego and in association 
with the ego, for it has been so deseribed in the Sutra 
qafa afar I. 45. 

Nagesha in explaining this w only repeats the view of 
Yoga Varttika :— aaf amaf sewer fatten: ant enfer wary 
sfain CHE] Se amfa . " 

: eura "— dram 

m let us refer to the ara of I. 45, alluded to by the 
Yoga Varttika:—qufayaa aapa mariam 
aan frag) MAANA AIEE I | areas waa | 
qane waaay sta, aag went farmi wat faga: 
and Yoga Varttika says here also—@ui gaq-raraeei: 
wa: acuta Here by wwe it is the Upadanakarana or 

material cause which is meant; so 
Continued. the a further says:—aafa gus: qw 
fai wem am faa ux afara iwi 
aaa gana, freq fara salsa gaat a afa qq wafai 
I believe it is quite clear that see is spoken of here as 
the qm wafa of the Tanmatras. This wafaarce is the 
same as Bum any as amaia says Saaai ately. Now 
again in the wmr of the same Sutra II. 19 later on-we. 
see farmaafaral ward, aa aqdee fafaa separe: 
an ssf farma deer Aaaa ufcememefeuem i 

The Mahat tattwa (Linga) is associated with the 

Prakriti (Alinga). Its development is thus to be considered 
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as the production of a differentiation as integrated within 
the Prakriti. The six Avisheshas are also to be considered 
as the production of successive differentiations as integrated 
within the Mahat. 

The words ger afaqa are the most important here; 
for they show us the real nature of the transformations. 
“gaer” means integrated and fafaa means differentiated. 
This shows that the order of evolution as found in the 
Sankhya compendiums (vzc., Mahat from Prakriti, Abam- 
kāra from Mahat and the ll senses and the Tanmatras 
from Ahamkara) is true only in this sense that these modi- 
fications of Ahamkàra takes place directly as differentiations 
of characters in the body of Mahat. As these differentia- 
tions take place through Ahamkara as the first moment in 
the series of transformations: it is said that the transforma- 
tions take place directly from Ahankara; whereas when 
stress is laid on the other aspect it appears that the 
transformations are but differentiations as integrated in the 
body of thé Mahat, and thus it 1s also said that from Mahat 
the six Avisheshas namely Ahankara and the five Tanmatras 
come out. This conception of evolution as differentiation 
within integration bridges up the running gulf between the 
views of Yoga and the ordinary Sankhya Compendiums. We 
know that the 'l'anmátras are produced from the Tamasa 
Ahankara. This Ahankara is nothing but the Tamasa side 
of Mahat roused into creating activity by Rajas. The 
Sattwika Ahankara is put as a separate category producing 
the senses whereas the Tamas as Bhütàdi produces the 
Tanmátras from its disturbance while held "p within 
the Mahat. 

Nagesa in the Chhaya Vyakhya of Il. 19 however 
gives quite a different explanation, he says :—aa sremr- 
aqaa qaaa mae ANR faaagaga 
xanfa | satincamay | yaqeamaret ë qd, naama 
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—F waa sepia od AAO THATS: | 

"area a mafaia aaiim maaana «ur 

wfasqésad aaay wet aaa weasel au: 

zag ae uua qui aiaia dpa: ovata 
awe MARAT sque sfq ape i 

Thus the order of the evolution 

Order of evolution of the Tanmatras as here referred to 


of the Tanmatras. ] 
is as follows :— 


uma (‘Tamas Ahankira) 


The evolution of the Tanmatras has been variously 
deseribed in the Puranas and the 

tg ne views of Smriti Literature. These divergent 
Tanmátras. views can briefly be brought under 
two classes: those who derive the 

Tanmātras from the Bhütas and those who derive the 
Tanmàtras from the Ahanküra and Bhütas from them. 
Some of these Schools have been spoken of in the Barabara 
Muni's commentary on the  Tattwatraya—a treatise 
on the Ramanuja Philosophy and have been already 
explained in a systematie way by Dr. B. N. Seal I 
therefore refrain from repeating them needlessly. About 
the derivation of the Tanmatras I further add that all 
the other Sankhya- treatises, the Kārikā, the Kaumudi, 
the Tattwa Vaisaradi, the Sutra and Pravachana Bhashya, 
the Siddhantachandrika, Sutrarthabodhini, the Raj- 
martanda and the Maniprabha seem to be silent. 
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Further speaking of the Tanmatras, Vijfüàna Bhikshu 
says that— 

iaaa aaiae i 

a ma fa wr A 4 gena aT: i 
The Tanmātras are only in unspecialised forms, they 
therefore can neither be felt nor perceived in any way by 
the senses of ordinary men. This is that indeterminate 
state of matter in which they can never be distinguished 
one from the other, and they cannot be perceived to be 
possessed of different qualities or specialised in any way. 
It is for this that they are called Tanmátras, t.e., when 
their only specialization is a mere thatness. The Yogis 
alone ean perceive them, 

Now turning towards the further evolution of the 

grosser elements from the Tanmatras, 

Genesis of the 3 : 
A adds. we see that there is a great diver- 

genee of view here also, some of 
which are shown below. Thus Vachaspati says:— 
qfi Gand: maamaa qaaa: waufesi TARTA 
qad: amaa TARAR ot anger NN- 
ipsi gioii faa: v4 qaaa aarfearata- 
Raai aaa aeaa TÀ amaa raaa 
qama afe: fafai yaqam I. 44. 

Thus here we find that the Akasa atom ww has been 
generated simply by the Akasa Tanmatra; the Vayu atom 
has been generated by two Tanmatras, Sabda and Sparsa, 
of which the Sparsa appears there as the chief. The 
Tejas atom has been developed from the Sabda, Sparsa 
and Ripa Tanmatras though the Rapa is predominant 
in the group. The Ap atom has been developed from the 
four Taumatras, Sabda, Sparsa, Ripa and Rasa, though 
Rasa is predominant in the group, and the Earth or Kshiti 
atom has been developed from the 5 Tanmatras, though 
the Gandha Tanmatra is predominant in the group. 


9 
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Now the Yoga Varttika agrees with Vachaspati in all 
these details but differs from it only 
EM Bhikshus 7 chia. that <it says that the Akasa 
atom has been generated from the 
Sabda Tanmiatra with an aceretion from Bhûtādi, whereas 
Vachaspati says that the Akasa atom is generated simply 
by the Akasa Tanmatra only. Thus the Yoga Varttika 
says NRIN tatg verae rev LAER ATT MAMTA | 
Nagesa however takes a slightly different view and 
says that to produce the gross atoms, 
ads aa from the Tanmátras, an accretion of 
Bháütàdi as an accompanying agent is necessary at every 
step; so that we see that the Vayu atom is produced from 
these three : Sabda + Sparsa + aceretion from Bhütàdi. Tejas 
atom =Sabda + Sparsa + Rupa+aceretion from —Bhátadi. 
Ap atom =Sabda+Sparsa + Rüpa + Rasa +aceretion from 
Bhütadi. Kshiti atom=Sabda+Sparsa + Rüpa + Nasa 
-FGandha-raeeretion from  Bhütadi. Thus he says :— 
aia aminga wea ngo 
I refrain from giving the Vishnu Purana view which 
eh bei? ik has also been quoted in the Yoga 
in Dr. Seals treatise,  Varttika and the view of a certain 
school of Vedantists mentioned in. the 
Tattwa Nirüpana and referred to and described in the 
Tattwatraya, as Dr. B. N. Seal has already described 
them in his article. > 
We see thus that from wate comes the five Tan- 
^ matras which can be eompared to the: 
anmātras and the E : 
Vaisheshika atoms. Vaisheshika atoms as they have no 
parts and neither grossness nor visible 
differentiation. Some differentiation has of course already. 
begun in the Tanmatras as they are called Sabda, Sparsa, 
Ripa, Rasa and Gandha.which therefore may be said to 
belong to a class akin to the grosser elements of Akasa, 


ad 
ST 
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Vayu, Tejas, Ap and Kshiti, so the Bhashya also says, 
wadai gfeaatesmdtaram | 
The next one, the Paramànu, which is gross in its 
nature and is generated from the 
Tanmatras which exist in it as parts 
(qsaraTaza;) may be compared with the Trasarenu of the 
Vaisheshikas or with the atoms of Dalton. Thus the 
Yoga Varttika says aga aHwanfafadtaqen — Sua 
"ifs aafaa: WAT ANTATT: | 
The Bhàshya also says sretqasuerer zai quum: III. 52. 
The Sutra also notes qram: qcmeavetsarasita I. 40. 
The third form is gross water, air, fire, ete., which is 
said to belong to the «wq class. 
I cannot express it better than by 
quoting a passage from Nagesa: The 
hearing of the remarks of the Bhàshya is this that in the 
Tanmatras there exist the specific differentiation that 
constitute the five elements, kshiti, ete. By the combina- 
tion of the five Tanmatras, the kshiti atom is generated 
and by the conglomeration of these gross atoms gross 
earth is formed. So again by the combination of the 
four 'anmàtras the water atom is formed and the 


The gross atoms, 


Form as gross air, 
water, etc. 


conglomeration of these water atoms make the gross water. 

deua, aAa afiada aa miaa - 
aifsaacikam adaRmanaa af a fadat: 
qanama: ver werd, Aa agua: afa: 
qu quqgd uei: ood IAMA wefecaqeeqeraa: H- 
amaa: qu Weürenfa: 1 

There is however another measure which is called the 
measure of qv A¥q which belongs to Akasa for example. 

Now these Param&nus or atoms are not merely atoms 
of matter but they contain within 
themselves those particular qualities 
by virtue of whieh they appear, as 


The feeling Elements 
of the Gunas. 


pleasant, unpleasant or passive to us. If we have been 
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able to express ourselves well, I believe it has been made 
clear that when the inner and the outer proceed from one 
sourcen, the ego and the external world do mot altogether 
differ in natare from the inner ; both have been formed by 
the collocation of the Gunas #afae erat afadufataaraq: 
The same book which in the inner microcosm is written in 
the language of ideas has been in the external world written 
in the language of matter. So in the external world we 
have all the grounds of our inner experience, cognitive as 
well as emotional, pleasurable as well as painful. The 
modifications of the external world are only translated 
into ideas and feelings ; it is therefore that these Paramánus 
are spoken of as endowed with feelings. Thus the Karika 


says :— 


amafi qt pee we gee: | 
v tam faster, wT AZT ti 
aaka am «pup maafa saa faite sfa 
TS: | £ 
aq ai yaaga fap aag ? saa me ub wer faster: 
Sa? maa ga uR Bal, Ria: aga, aans 
Bag aq aqaa stem, gar: gua aaa fagana 
HI ga: wafa, Afaq aaa zt aaa a: AN 
qanm agan fan sfai eaa wm 
amau q saga: weserefar à 
agaaa safeties aa sfa dere oq 
The Vishnu Purana also says :— 
arate waaa | 
* manna sere + aena: q 
Thus we see that here is another difference between 
the Tanmátras and the Paramanus. The former cannot be 
perceived to be endowed with the feeling elements as the 


latter. Some say that it is not however true that the 
Tanmatras are not endowed with the feeling elements, but 
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they cannot be perceived by any one exeept the 
Yogis ; thus it is said :—eruraterafa. maranga qu 
Afama The Tanmatras also possess differentiated 
characters, but they ean be perceived only by the Yogis ; 
but this is not one of universal admission. 

Now these Paramanus cannot further be evolved into 

any other different kind of existence 
ore, pacts fem or agen (x ftir: eatin), We see 
atoms. that the Paramanus thongh they have 

been formed from the "Tanmátras 
resemble them only in a very remote way and are therefore 
placed in a separate stadium of evolution. 

Now with the Bhutas we have the last stadium or 
stage of the evolution of Gunas. The course of evolution 
however does not cease here but continue ceaselessly 
as ever, but by its process no new stadium of existence 
is generated, but the product of the evolution is such 
that in it the properties of the gross elements which com- 
pose its constitution ean be found directly. This is what 
is called wauftaa: as distinguished from the Tattwantara- 
parinàma spoken above. The evolution of the Visheshas 
from the Avisheshas is always styled as aqrar afta: as 
opposed to the evolution that takes place among the 
Visheshas themselves which is called waafema or evolution 
by change of qualities. Now these atoms of Paramanus 
of Kshiti, Ap, Tej, Marut or Akasa conglomerate together 
and form all sentient or non-sentient bodies of the world. 
The different atoms of earth, air, fire, water, ete., eonglo- 
merate together and form the different animate bodies 
such as cow, ete., or inanimate bodies such as jug, ete., and 
vegetables like the tree, ete. These bodies are built up by the 
eonglomerated units of the atoms in sueh a way that they 
are almost in a state of fusion and lose themselves into the 
whole in a state of combination which has been styled as 
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sgafasiaza. In such a combination the parts do not 
stand independently bnt only hide themselves as it were 
in order to manifest the whole body, so that by the 
conglomeration of the particles we have what may be 
called a body, which is regarded as a quite different thing 
from the atoms of which they are composed. These 
bodies change with the different sorts of change or arrange- 
ment of the particles, according to which the body may be 
spoken of as “ one," “ large," “small,” tangible or possessing 
the quality of action. There are some philosophers 
who hold the view that a body was really nothing except 
the conglomeration of the atoms; but they must be 
altogether wrong here since they have no right to ignore 
the “body,” which appears with all its specific qualities 
and attributes before them ; moreover, if they ignore the 
body they have to ignore almost everything for the atoms 
themselves are not visible. 

Again these atoms though so much unlike the 

) Vaisheshika atoms since they contain 
Harmonious an ; £ 
united activity of the Tanmātras of a different nature as 
Sici Process of their constituents and thus differ 
from the simpler atoms of the Vaishe- 

shikas, compose the constituents of all inorganic, organic or 
animal bodies in such a way that there is no break of 
harmony—no »pposition between them—but on the contrary, 
when any of the Gunas existing in the atoms and their 
eonglomerations becomes prominent, the other Gunas 
though their functions are different from it. yet do 
not run counter to the prominent Guna but eonjointly 
with the prominent Guna help it to form the specific 
modification for the experiences of the Purusha. In 
the production of a thing the different Gunas do 
not choose different independent courses for their: 
evolution, but join together and effectuate themselves in ' 
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the evolution of a single product. Thus we see also that 
when the atoms of different gross elements ‘possessing diffe- 
rent properties and attributes conglomerate together their 
difference of attributes does not produce a confusion but 
by a common teleology they unite in the production of the 
particular substances (see LV. 14). 
Thus we see that the bodies or things composed by 
The Dharma Pari- the collocation of the atoms in some 
pama, sense differ from the atoms them- 
selves and .in another are only identical with the atoms 
themselves. We see therefore that the appearance of the 
atoms as bodies. or things differs with the change of 
position of the atoms amongst themselves. So we can 
say that the change of the appearance of things and bodies 
only shows the change of the collocation of the atoms, 
there being always a change of appearance in the bodies 
consequent on every change of the position of the atoms. 
The former therefore is only an explicitude in appearance 
of the change that takes place in the substance itself; for 
the appearance of a thing is only an explicit aspect of the 
very selfsame thing—the atoms: thus the wry says :— 
yihad «sr, yiana ua on wra qaa, Often it 
happens that the change of appearance of a thing ora 
body, a tree or a piece of cloth for example ean be marked 
only after a long interval. This however only shows that 
the atoms of the body had been continually changing and 
consequently the appearance of the body or the thing also 
had been continually changing; for otherwise we can in 
no way account for the sudden change of appearance. All 
bodies. are continually changing—the constituent collocation 
of atoms—and their appearances. In the smallest particle 
of time or aq the whole universe undergoes a change. 
Each moment or the smallest. particle of time is only the 
manifestation of that particular change. ‘Time therefore 
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has not a separate existence in this philosophy as in the 
Vaisheshika but it is only identieal with the smallest amount 
of change—v2z., that of an atom of its own amount of space. 
Now here the appearance is called the wh and that parti- 
cular arrangement of atoms or Gunas which is the basis 
of the particular appearance is called the wal. The change 
of appearance is therefore called the wafers i 
Again this change of appearance can be looked at 
Lakehana and Avas- from two other aspects which though 
thé Parinéina. not intrinsically different from the 
change of appearance have their own special points of 
view which make them remarkable. These are Lakshana 
Parinàma (aaagfea) or Avastha — Paripàma — (*mem- 
aftma). Taking the  partienlar collocation of atoms 
ina body for review, we see that all the subsequent 
changes that take place in it are existing only in a latent 
way in it whieh will however be manifested in future. 
All the previous changes of the collocating atoms are not 
also lost but exist only in a sublatent way in the particular 
collocation of atoms present before us. For the past changes 
are not at all destroyed but preserved in the peculiar 
and particular collocation of atoms of the present moment. 
For had not the past changes taken place the present 
could not have come. The present had held itself hidden 
in the past just as the future is hidden within the present. 
It therefore only comes into being with the unfolding 
of the past which therefore exists only in a sublatent 
form in it. 

It is on account of this that we see thata body comes 
into being and dies away. This birth 
or death though it is really subsumed 
tinder the change of appearance has its own special aspect, 
on account of which it has been given a separate name 
as Lakshana Parinàma (amuita). It considers the 


Continued. 
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three stages of an appearance—the unmanifested when it 
exists in the future, the manifested moment of the 
present, and the past when it has been manifested, 
lost to view but conserved and kept in all the onward 
stages of the evolution. Thus when we say that a 
thing has not yet come into being, that it has just come 
into being, and that it is no longer, we refer to this 
Lakshanà Parinama (#@awftam) which records the history 
of the thing in future, present and past, which are only the 
three different moments of the same thing according to its 
different characters, as unmanifested, manifested and 
manifested past but conserved. 

Now it often happens that though the appearance of 
a thing is constantly changing owing 
to the continual change of the atoms 
that compose it, yet the changes are so fine and infini- 
tesimal that they cannot be marked by any one except the 
Yogis; for though there may be going on structural 
changes tending towards the final passing away of that 
structure and body into another structure and body which 
greatly differs from it yet they may not be so remarkable 
to us, who can take note of the bigger changes alone. 
Taking therefore two remarkable stages of the things the 
difference between which may be so notable as to justify 
us to call the later one the dissolution or destruction of 
the former, we assert that the thing has suffered growth 
and decay in the interval, during which the actual was 
passing into the sublatent and the potential was 
tending towards actualization. This is what is called the 
Avastha Parinàma or change of condition which however 
does not materially differ from the wawaftatq and can 
thus be held to be a mode of it. It ison account of this 
that a substance is called new or old, grown or decayed, 
Thus in explaining the illustration given in the Bhashya 


10 
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of the “aataeaftaa: | aaa fuimu aaa 
aafa | Zam Vaasa sfa” the Yoga Varttika 
says daia aganna, asza squa 
anra aana RAJTA: | 

It is now time for us to look once more to the Hip 
of wail, substance and w*&, its quality or appearance. 

The yf or substance is that which remains common to 

the latent (as having passed over or 
Dharmi and Dharma. mæ), the rising (the present or few) 

and the unpredicable (future or suu351) 
characteristic qualities of the substance. 

The substance (take for example, Earth), has the power 
of existing in the form of particles of dust, a lump or a - 
jug by which water may be carried. Now taking the 
stage of lump for review we may think of its previous 
stage, that of particles of dust, as being latent, and its 
future stage as jug as the unpredicable. The earth we see 
here to be common to all these three stages which have 
come into being by its own activity and consequent 
changes. Earth here is the common quality which re- 
mains unehanged in all these stages and so relatively 
constant among its changes as particles, lump and jug. 
This Earth therefore is regarded as the waf, characterised 
one, the substance ; and its stages as its 4% or qualities. 
When this 4af or substance undergoes a change from a 
stage of iump to a stage of jug, it undergoes what is 
called wafia or change of quality. 

But its #4, as the shape of the jug may be thought to have. 
itself undergone a change-—inasmuch as it has now come into 
being, from a state of relative non-being, latency or unpredi- 
eabilty. ‘This is called the qaugfcata of the wor qualities 
as constituting Wz. This wz is again suffering another change 
as new or old according as it is just produced or is gradually 
running towards its dissolution, and this is called the 
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aaerafcaa or change of condition, These three however are 
not separate from the Aafa but 
Continued. are only aspects of it; so it may be 
said that the wf or substance directly 
suffers the waftara and indirectly the waa and the 
waenafcata. The wà however suffersthe «wafer directly. 
The object which has suffered «mmufcmm can be looked at 
from another point of view, that of change of state, viz., 
growth and deeay. "Thus we see that though the atoms of 
Kshiti, Ap, ete., remain unehanged, they are constantly 
suffering changes from the inorganic to the plants and 
animals, and from thence again back to the inorganic. 
There is thus a constant circulation of changes in which 
the different atoms of Kshiti, Ap, Tej, Vayu and Akasa 
remaining themselves unchanged are suffering uuna 
as they are changed from the inorganic to plants and 
animals and back again to the inorganic. These different 
states or 4 as inorganic, etc., again, according as they are 
not yet, now, and no longer or passed over, are suffering 
the aaua. There is also the  waensfxwmr of these 
states according as any one of them (the plant state for 
example), is growing or suffering decay towards its dissolu- 
tion. 
This circulation of the cosmic matter in general 
.applies also to all partieular things 
The evolutionary say the jug, the cloth, ete. ; the order 
process constant, 
of evolution here will be that of 
powdered particles of earth, lump of earth, the earthen 
jug, the broken halves of the jug and again the powdered 
earth. As the whole substance has only one identical 
evolution, these different states only happen in order of 
succession, the occurrence of one characteristic being dis- 
placed by another characteristic which comes after it 
immediately. We thus see that one substance may undergo 
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endless changes of characteristic in order of snecession-; 
and along with the ehange of characteristic or WH we 
have the waqafearm and the sqan as old or new 
which is evidently one of infinitesimal changes of growth 
and decay. ‘Thus Vachaspati g gives the following beauti- 
ful example—ataita wernt saaddfuat aa fe AeA- 
xfaaefe: qrama aaan: aaa Exe 
a umusarmesiaea eife | quia VINE TH 
qaaa a mR way fafiret eda: | (A peasant 
stocks quantities of paddy for many years, and the 
parts of these become so fragile that by the merest 
touch these become powdered into dust. Such changes 
eould never happen with new paddy. Thus, it is to be 
admitted that in successive moments, this change must 
have continued to work from subtler beginnings to the 
grossest ones, which were found to manifest themselves 
after a great lapse of time as in the case of the pets 
we have spoken of.) 
We now see that the substance bas neither past nor 
future, the appearances or the qualities 
The substance.. only are manifested in time by virtue 
of which the substance also is spoken 
of as varying and changing temporally, just as a line 
remains unchanged in itself but aequires different 
significances according as one or two zeroes are placed on 
its right side. The substance—the atoms of fafa, sm, qs, 
aag, <q, ete., by various changes of quality appear as the 
manifold varieties of cosmical. existence. There is no in- 
trinsie difference between one thing and another but only 
changes of character of one and the same thing; thus. the. 
gross elemental atoms like the water and earth particles. 
acquire various qualities and appear as the various juices 
of all fruits and herbs. Now in analogy to the arguments 
stated above, it will seem that even a qualified -thing or 
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appearance may be relatively regarded as the substance 
when it.is seen to remain common to various other modi- 
fications of that appearance itself. Thus a jug which may 
remain common in all its modifications of colour may be 
regarded relatively as the wait or substance of all these 
special appearances or modifications of the same appearance. 
We remember that the Gunas which are the final 
substratum of all the grosser particles 
eee Sarr a are always in a state of commotion 
and always evolving in the manner 
stated before, for the sake of the experiences and the 
final realisation of the Purusha, the only teleology of 
the Prakriti. Thus the «re says ud wheauaeafcaa: qm. 4 
aqati qunas: qaa pup) Tenet g afuera 
gami: emen III. 13. 
The pioneers of modern scientific evolution have 
indeed tried scientifically to observe 
Comparison with some of the stages of the growth of 
modern theories of 
evolution of Darwin. the inorganie, and the animal world 
into the man, but they do not give 
any reason for it. Theirs is more an experimental assertion 
of facts, than a metaphysical account of it. According 
to Darwin the general form of the evolutionary process 
is that which is accomplished by “ Very slight variations 
which are accumulated by the effect of natural selection.” 
And according to a later theory, we see that a new species 
is constituted all at once by the simultaneous appearance of 
several new characters very different from the old. But 
why this accidental variation; this seeming departure from 
the causal chain, comes into being the evolutionists 
cannot explain. But the Sankhya Patanjala doctrine 
explains it from the standpoint of teleology or the 
final goal inherent in all matter, so that it may be 
serviceable to the Purusha. To be serviceable to the Purusha 
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is the’ one moral purpose in the whole Prakriti and its 
manifestations in the whole material worll, whieh guides 
the course and direction of the smallest particle of 
matter. From the scientific point of view the Sankhya 
Patanjala doctrine is very much in the same place as 
the modern scientists for it does not explain the 
cause of the accidental variation noticed in all the stages 
of evolutionary process from any physical point of view 
based on the observation of facts. 
But it goes much to the credit of the Patanjala 
doctrine that they explain this 
ML baa iar o accidental variation, this asa 
afate teleology of oy unpredicability of the onward 
course of evolution from a moral 
point of view, the view of teleology, the serviceability of the 
Purusha. They however found that this teleology should 
not be used to usurp all the nature and function of 
matter. By virtue of the Rajas or energy we find that 
the atoms are always moving and it is to this movement 
of the atoms in space that all the products of 
evolution are accountable. We have found that the 
difference between the juices of cocoanut, palm, Bel, 
Tinduka (Diospyros Embryopteries) Amalaka (Emblie 
Myrobalan) ean all be accounted for by the particular 
and peculiar arrangement of the atoms of earth and 
water alone, by their stress and straiu alone ; and we 
see also that the evolution of the organic from the 
inorganie is also due to this change of position of the 
atoms themselves; for the unit of change is the change 
of an atom of its own dimension of ‘spatial position. 
There is always the transformation of energy from the 
inorganic to the organic and back again from the organic. 
So that the differences among things are only due to the 
different stages which they oceupy in the seale of evolution, 
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as different expressions of the transformation of energy; 
but virtually there is no intrinsie difference among things 
ws aalma; the change of the collocation of atoms only 
changes the potentiality into actuality, for everywhere 
throughout this changing world, there is the potentiality of 
everything for every thing. Thus Vachaspati writes :—st«e 
fe wanna uu qaxgequssafeaed; Tita aafaa- 
ques wsmemesuwatfesqurfedusw sey! Qani: 
ycie ape a ofan wfagegía! csumízd fe magara 
sa! an eae ufcmfes  seWu agaang aafaa 
wq syam * nafs eurfad«uuereru6a! qa ayami 
mraf emay geai «afucaaa faa eigd ana- 
amfa wafer) (ene ma IlI. 14.) 
Looked at from the point of view of the Gunas, there 
is no intrinsic difference between 
ates is sere things, though phone is a thousand 
which thethingexists. manifestation of differences, according 
to time, place, form and causality. 
The expressions of the Gunas, and the manifestations of the 
transformations of energy differ according to time, place, 
shape, or eausality—which are the determining circum- 
stances and surrounding environments, which determine 
the modes of the evolutionary process; surrounding 
environments are also involved in determining this change 
and it is said that two Amalaka fruits placed in two 
different places undergo two different sorts of changes in 
connection with the particular points of place in which 
they are placed, and that if anybody transfers them 
mutually a Yogi can recognise and distinguish the one 
from the other by seeing the changes that the fruits 
have undergone in connection with their particular points 
of space—Thus the ara says : Two Amalaka fruits having 
the same characteristic genus and species, their situation 
in two different points of space contributes to their 
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specifie distinetion of development so that they may be 
identified as this and that. When an Amalaka at a 
distance is brought before a man who was inattentive to it 
then naturally he cannot distinguish this Amalaka as 
being the distant one which has been brought before him 
without his knowledge. But right knowledge should be 
competent to discern the distinction; and the. sutra says 
that the place associated with one Amalaka fruit is 
different from the place associated with another Amalaka 
at another point of space; and the Yogi can perceive the 
difference of their specific evolution in association with 
their points of space; similarly the atoms also suffer 
different modifications at different points of space which 
can be perceived by I$wara and the Yogis. eaitwawnatsifa 
eamm euis véqeifennguafefa | Tet g ANa 
MPAA STIG aA y= Aagadaq fa nfannquata: t 
wifes oy aami ufademp emp eum aa: nafaa 
SQ! RT, TAGES ÉL wusste CEMA! | 
wee rauga wawana aaa safe 
wat Feria magana anga: seater 
AMT TASHA qafq tenerent netten teneretur 
PoGngbdp amami giaa Sy: 1 (eme ave 111.53) 


Vachaspati again says : Though all cause is essentially 


all effects yet a particular cause takes 
Limitations by time, 


tha a effect in a particular place, thus 


à though the cause is the same still 
saffron grows in Kashmere and notin Panchala. So the rains 
do not come in summer, the vicious do not enjoy happiness. 
Thus in accordance with the obstructions of ‘place, time, 
animal form, and instrumental accessories, the same cause 
does not produce the same effect. sf ance aå qatma: anfa 
Ray AVE it an gga ata: | aut wate wag a 
aR xfs A eRe mamy whee: vi fra a nT: 
Seer: sft và agea- uuu WES a af yufafaner 
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agaa sf ame maaa a aaa ual 
amam (awm IIT. 15). 

Time space, ete., we see therefore are the limitations 
which regulate, modify and determine to a certain extent the 
varying transformations and changes and the seeming differ- 
enees of things, though in reality they are all ultimately 
reducible tothe three Gunas; thus Kasmere being the country 
of saffron it will not grow in the Panchala country even 
though the other causes of its growth were all present 
there ;—here the operation of cause is limited by space. 

After considering the inorganic, vegetable and animal 
kingdoms as the three stages in the evolutionary process, our ~ 

attention is at once drawn to their 

up S andanimal conception of the nature of relation of 
plantlife to animal life. To this point 

though I do not find any special reference in the Bhashya yet 
I am reminded of a few passages in the Mahabharat, which 
Ithink may be added as a supplement to the general 
doctrine of evolution according to the Sànkhya Patanjala 
Philosophy as stated here. "Thus the Mahabharat says :— 


saaa saaa a er ds: i 
ast gumeerfifee? wea u 
Sua wu Wu wp ue Wu | 
aaa NAA wf aera fur aa 
aana: we yea’ fasiteia i 
AAT WMATA Vala WAT I 
amt qeaa ad gaada mafa | 
«ES alta qure wats TZT: d 
yagan qq d fafafa i 
smt yaar: afar eura fsrafer Mza: I 
qÈ: ganna aane i 
anmam a fara aiz 1 

1] 
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aaqa TNS sme! 
aut waadgm. wie: fuafa ure: I 
qaza qewfepserw fae i 
Aaa wala surereiqei a fae d 


Nilkantha in his eommentary goes still further and 
says thata hard substance called agate also may be called 
living :—asgetefa aaao serere] Fare see | 
Here we see that the ancients had to a certain extent fore- 
stalled the discovery of Sir J. C. Bose that the life fune- 
tions differed only in degree between the three classes, the 
inorganie, plants and animals. 


These are all however, only illustrations of w#afcma 
(Dharma Parinama) for here there is no radical change in 
the elements themselves. The appear- 

oprema Parināma ance of qualities being due only to the 
senses. different arrangement of the atoms 
of the five gross elements. This change 

applies to the Visheshas only—the five gross elements 
externally and the eleven senses internally. How the inner 
microcosm, the Manas and the senses suffer this whanau 
we shall see hereafter, when we shall deal with the psy- 
chology of the Sankhya Patanjala doctrine. For the 
present it will just suffice here to say that the Chitta also 
suffers this change and is modified in a twofold mode ; 
the patent in the form of the ideas and the latent, as the 
substanee itself in the form of Sanskaras or impressions. 
Thus the ma says:—fanay 33 wal: ofteemnafteer az 


yama Ren aama sage À aqaa wem 
ENUGECSUHCE EL HR 


“aaiim wafer stag 
Se za fur aiea: i 


Suppression. characterization _potentialisation, constant 
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change, life, movements, power are the characteristics of 
the mind besides consciousness. l 

This aaua as we have shown it, is essentially differ- 
ent from the waamwaz of the Avisheshas which we 
have described above. This discussion about the. evolutiotr 
we cannot close without a review of the Sankhya: view of 
causation. 

We have seen that the Sankhya Patanjala view holds 
that the effect is already existent in the cause but only in 
a potential form. “The grouping or collocation alone 
changes and this brings out the manifestation of the latent 
powers of the Gunas but without creation of anything 
absolutely new or non-existent.” This is the true aqarerate 
theory as distinguished from the so-called aqaa theory 

.of the Vedantists which ought more properly to be called the 
aamua theory, for with them the cause alone is true, 
and all effects are illusory, being only impositions on 
the cause. For with them the material cause alone is 
true whereas all its forms and shapes are only illusory— 
arque fant mud afam sf ca wei Whereas according 
to the Sánkhya Pàtanjala doctrine all the appearances or 
effeets are true and they are due to the power whieh the 
substauce has of transforming of itself into those various 
appearances and effects ataqiafea afata wu. The operation 
of the concomitant condition or efficient cause serves only 
in effectuating the passage of one thing from potency to 
actualisation. 

Everything in the phenomenal world is but a special 
collocation of the Gunas; so that the change of colloca- 

tion explains the diversity of the 
UR cape [oon thingt. Considered from the point of 
cation of the Guuas. view of the Gunas, as the things are all 
the same, so exeluding that, the cause 
of the diversity in things is the power which the Gunas 
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have of changing their particular collocations and thus as- 
suming various shapes. We have seen that the Prakriti 
unfolds itself through various stages—the Mahat called 
the great being—the Ahaukara, the Tanmatras called the 
Avisheshas, the five gross elements and the eleven senses, 
called the Visheshas. Now the Linga at once resolves itself 
into the Ahankàra and through it again into the Tanmatras. 
The Ahankàra and the Tanmatras again resolve themselves 
into the senses and the gross elements and these again are 
constantly suffering thousand modifications called the 
Wa, qaq, “sae ufeqnm according to the definite law of 
evolution ( aftaraaa fra). 
Now according to the Sankhya Patanjala doctrine, the 
Sakti—power, force, and the Saktimanu—the possessor of 
power or foree are not different but 
Sakti and Saktiman, identical. So the Prakriti and all its 
emanations and modifications are 
of the nature of substantive entities as well as power or 
force. Their appearances as substantive entities and as 
power or force are but two aspects and so if, will be erro- 
neous to make any such distinction as the substantive 
entity and its power or foree. That which is the sub- 
stantive entity is the foree and that whieh is the force 
is the substantive entity. Of. course for all popular pur- 
poses we can indeed make some distinction but that dis- 
tinction is only relatively true. Thus when we say that 
earth is the substantive entity and the power which it has 
of transforming itself into the produced form, lump or 
jug as its attribute, we see on the one hand that no dis- 
tinction is really made between the appearance of the 
earth as jug and its power of transforming itself as 
the jug. As this power of transforming itself into 
lump or jug, ete., always abides in the earth we say that 
the jug, etc., are also abiding in the earth, when the 


THE STUDY OF PATANJALI 85 


power is in the potential state, we say that the jug 
is in the potential state, aud when it is actualised, we 
say that the jug has been aetualised. Looked at from 
the Tanmatrie side the earth and all the other gross ele- 
ments must have to be said to be mere modiheations and 
as such identical to the power which the Tanmatras 
have of changing itself into them. The potentiality or 
aetuality of any state is the mere potentiality or aetuality 
of the power which its antecedent cause has .of trans- 
forming itself into it. 
Looked at from this point of view it will be seen 
that the Prakriti though a substantial 
Prakriti viewed ag entity is yet a potential power which 
ec pee im is being aetualised as its various mo- 
tion of energy. difieations as the Avisheshas and the 
Visheshas. Being of the nature of 
po ver, the movement by which it aetualises itself is im- 
manent within itself and not caused from without. The 
operation of the concomitant conditions is only manifested 
in removing the negative barriers by which the power was 
stopped or obstacled from actualising itself. It being of 
the nature of power, its potentiality means that it is kept 
in equilibrium by virtue of the opposing tendencies that 
are inherent within it, which serve as one another’s ob- 
struction and are therefore called the stata nfa. Of eourse 
it is evident that there is no real or absolute distinction 
between marana and maand nfa; they may be called so 
only relatively, for the same tendeney which may appear 
as the matuf of some tendencies may prove as the 
arrat af elsewhere. "Phe example that is chosen to ex- 
plain the nature of the Prakriti and its modifications con- 
ceived as power tending towards actuality from potentiality 
in the sewer is that of a sheet of water enclosed by tem- 
porary walls within a field but always tending to run out 
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of it. As soon as the temporary wall is broken in some 
direction, the water rushes out itself, and what one has to do 
is to break the wall at a partieular place. The Prakriti 
also is the potential for all the infinite diversity of things 
of the phenomenal world, but the potential tendency of 
all these mutually opposed and diverse things cannot be 
actualised all at once. By the concomitant conditions 
when the barrier of a certain tendency is removed, it at 
once actualises itself into its effect and so on. 

From any cause we can expect to get any effect, only 
if the necessary barriers can be removed, for everything 
is everything potentially, it is only 
necessary to remove the particular 
barrier which is obstructing the power from actualis- 
ing itself into that particular effect towards which it is 
always potentially tending. Thus Nandi who was a man 


Continued. 


is at once turned into a god for his particular merit which 
served to break all the barriers of the potential tendency 
of his body towards becoming divine, so that the barriers 
being removed the potential power of the Prakriti of his 
body at once actualises itself into the divine body. 

The Vyasa Bhashya mentions four sorts of concomit- 
ant conditions which can serve to break the barrier in a 
particular way and thus determine the 
mode or form of the actualisations of 
the potential: There are (1) @m place, 
(2) ata time, (3) mar form and constitution of a thing ; 
thus from a piece of stone, the shoot of a plant cannot 
come out, for the arrangement of the particles in stone is 
such that it will oppose and stand as the barrier of 
its potential tendencies to develop into the shoot of a plant ; 
of course if these barriers could be removed, say by the 
will of God, as Vijñāna Bhikshu says, then it is not impos- 
sible that a shoot of a plant may come out of a piece of 


Concomitant Cau- 
Bes. 
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stone—aalfaq, ayaa aaka Aruaqui 
Aaa magana saaa aaa qur da 
efarafü amaai afaq wan wed a fafat By the will 
of God poison may be turned into neetar and nectar into 
poison. 

According to the Sankhya Patanjala theory wy merit 
can only be said to accrue from those actions which lead toa 
man's salvation and ae" from the 
quite opposite conrses of conduct. 
When it is said that these ean remove 
the barriers of the Prakriti and thus determine its modifica- 
tions it amounts almost to saying that the modifications of 
the Prakriti are being regulated by the moral conditions of 
man. According to the different stages of man’s moral 
evolution, different kinds of merit wa or sm accrue and 
these again regulate the various physical and mental 
phenomena according to which a man may be affected 
either pleasurably or painfully. It must however 
be always remembered that the uù and ay% are also 
the productions of Prakriti and as such cannot affect 
it except by behaving as the cause for the removal 
of the opposite  obstruetions—the we for removing 
the obstructions of Ws and awH of wa. Vijñāna 
Bhikshu and Nagesha agree here ^in saying that the 
modifications due to wd and sy are those which 
affeet the bodies and senses. What they mean is 
possibly this, that it is wà or a4% alone which guides 
the transformations of the bodies and senses of all living 

beings in general and the Yogis. 

Continued. Thus we see that Nahusha’s aya 

or demerit stopped the fillings of the 
materials of his heavenly body from the five gross elements 
and those of his heavenly senses from the Ahankara. We 
find in another place that Vàehaspati gives the example 


Merit or demerit as 
concomitant causes. 
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genaaqui Fea (tho virtuous enjoys happiness) as an illus- 
tration of fafan or Cause of yh and agè as controlling 
the eourse of the development of Prakriti. We therefore 
see that the sphere of wa (merit) and ayh (demerit) 
lies in the helping of the formation of the particular 
bodies and senses (from the gross elements and 
Alankara respectively) suited to all living beings 
according to their stages of evolution and their 
growth, decay or other sorts of their modifications as 
pleasure, pain and as illness or health also. Thus 
it is by his particular merit that the Yogi ean get his 
special body or men or animals can get their new bodies 
after leaving the old ones at death. ‘Thus Yoga Varttika 
says—' Merit by removing the obstructions of demerit 
causes the development of the body and the 
senses: yha aynan wAn Wat 
wagi and Nagesha says:—ersifadfeeerat arafearai 
gnum sates aq aafeanafaynaaaaa 
meqramisaia | eh ae aule pEGÍCQTHIQU] aaau RAA- 
qu Hagan ewe warp Ama efe aura 
whfafaarten: Agaa: ata wards fae uses, aa 
wummfe: GAAS THAT sfugHaHUE€IgeeeeeeeeeMHeeH 
eene v4 si aaien was wfuefzas yaaa 
sfa aq: Later ou he says again—aq  wsrrmeqiqam sni 
aafaa feft | od agar ayasa walqanita afafad i 
As for I$wara I do not remember that the wart or the 
Sntras ever mention him as having anything to do in 
the controlling of the modifieations 
Té. of the Prakriti by removing the 
barriers, but all the later commentators 


agree in holding him responsible for the removal of all 
barriers in the way of Prakriti's development. So that 
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Iswara lies as the root canse of.all the removal of barriers 
including those that are effected by wa and www. Thus 
ataefa says aren waifasrne faauma va ara: je. god 
stands as the cause of the removal of such obstacles in the 
Prakriti as may lead to the production of merit or demerit. 


Yoga Varttika and Nagesha agree in holding Iswara 
responsible for the removal of all obstacles in the way of 
the evolution of Prakriti rc avaqictarnizenfeaacagya 
gaU: | 

It is on account of god that we can do good or bad 
actions and thus acquire, merit or demerit. Of course 


God is not active and cannot cause any motion in Prakriti. 
But he by his very presence causes the obstacles, as the 


barriers in the way of Prakritis development to be 
removed in such a way that he stands ultimately responsible 
for the removal of all obstacles in the way of Prakriti’s 
development and thus also of all obstacles in the way of 
men’s performance of good or bad deeds; Man’s good or 
bad deeds yaaa or ganm , wa or WWW serve to remove 
the obstacles of the Prakriti in such a way as to result in 
pleasurable or painful effects: but it is by god’s help 
that the barriers of the Prakriti are removed and it 
yields itself in such a way that a man may perform the 
good or bad deeds according to his desire. Nilkantha 
however by his quotations in explanation of 300/2, Santi- 
parva leads us to suggest that he regards god's will as 
wholly responsible for the performanee of our good or 
bad actions. For if we lay stress on his quotation cw Wa 
ayama d oq ep quer ste) — vw gayaa wtenfa d 
aad faafaa, it appears that he whom God wants to 
raise is made to perform. good actions and he whom 
God wants to throw downwards is made to commit bad 
actions. But this will indeed be a very bold idea as it 
will nullify even. the least vestige of the freedom and 
12 
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responsibillity of our aetions and is unsupported by the 
evidence of other commentators Vijfiana Bhikshu also says 
with reference to this éruti in his Vijfianamrita Bhashya HI. 
L 33aenfü naaca fana dta Ce ee Tarta: wai: enfant 
wma; So we take the weifwewem of Iswara only in a 
general way to mean the help that is offered by Him in 
removing the obstruction of the external world in such a 
way that it may be possible for a man to practically 
perform the meritorious acts in the external world, 
wire wa qund waa 
agfa ana xS ain: aerttiag: 
Santiparva. 500/2. 
Nilkantha writes thus :-—v9# 4 agaa anai d use 
i qe sofas, aiaga, gE- 
votaste from Ts « aegris 1 die iem qu ai wp ous 
EE 
sfa gfrafinat fauga ari a arem waq va gaada- 
aaa ace pue suu fe waa ness fu a RAT 
araia wf Sadfuwtm s wow uw. pcm afa ae wafa- 
qaa aiai, quts maad ud— «fed sudes waidlemetacu- 
Sew aa fama sar fafaa gerer aa wadai gurat 
waa a wafa, fa afe, aag wd aiaa mai decem 
qamara vs wf Bags | aM aM Enfaasl aM Sue 
qui waren q afa faa xfa aptus: amq aeneus 
saai aamu qub waaay war agema ait 
iaram orüsanefer «fa afafa Amat gfa: i 
In support of our view we also find that it is by god's 
RR d influence that the unalterable nature 
iie Manere. of the external world is held fast and 


a limit imposed on the powers of 
man in producing changes in the external world, ‘Thus 
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Vachaspati in explaining the wre says «* @ maf qefan 
waa: wa we qam eus: afas an aay asana 
sai a @ea aaamaefaraaqaae: qc mafaa fag- 
gaari! 

Man may indeed acquire unlimited powers of producing 
any changes they like, for the powers of objects as they 
are changeable according to the difference of class, space, 
time and condition, are not permanent, and so it is proper 
that they should act in accordance with the desire of the 
Yogi ; but there is a limitation on their will by the com- 
mand of god—thus far and no further, 

Another point in our favour is this that the Yoga 
philosophy differs from the Sānkhya mainly in this that 
the Purushartha or serviceability to the Purusha is only the 
aim or end of the evolution of Prakriti and not actually the 
agent which removes the obstacles of the Prakriti in such a 
way as to determine its course as this cosmical process of 
evolution. Purushartha is indeed the aim for which the 
process of evolution exists ; for this manifold evolution 
in all its entirety affects the interests of the Purusha 
alone ; but that does not prove that this its teleology 
can really guide the evolution in its particular lines so 
as to ensure the best possible mode of serving all the 
interests of the Purnsha, for this teleology being 
immanent in the Prakriti is essentially non-intelligent. 
Thus Vachaspati says :—a a y«wrtsfü wana: 1 fag age fa 
Sat SE AMRAN yaad: wads: | ; 

The Sānkhya however hopes that this immanent 
teleology in Prakriti acts like a blind instinct and is able 
to guide the course of its evolution in all its manifold 
lines in accordance with the best possible service of the 
Purusha. 


The Pātanjala view, as we have seen, maintains that 
léwara removed all obstacles of Prakriti in such a way 
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that this teleology may find scope for its realisation. 
Thus Sutrarthabodhini of Narayana 
` Continued. Tirtha says :—Aceording to atheistic 
Sankhya the future serviceability of 
the Purusha alone is the mover of the Prakriti. 
But with us theists the serviciability of the Purusha 
is the object for which the Prakriti moves. It is 
merely as an object that the serviceability of the 
Purusha may be said to be the mover of the Prakriti. 
manaa yaa aaa: sadat waia aaa d Suc 
agen wawa sfa eana gura: repu | IV 3. 
As regards the connection of nafa and gam: however, 
both Saokhya and Pátanjala agree according to Vijnana 
Bhikshu in denying the interference of I$wara ; it is 
‘the movement of Prakriti by virtue of the immanent 
teleology that connects itself naturally to the Purusha 
afama anma anim wef: aaa gute 
watt dyad aA ser wer: (frase 
famafre 1.12. P. 34) 


To recapitulate, we see that there is an immanent. 
teleology in the Prakriti which connects it with the 
Purushas. This teleology is however 

Recapitulation. blind and cannot choose the suitable 
lines of development and cause the 

movement of the Prakriti along them for its fullest 
realisation Prakriti itself though a substantial entity 
is also essentially of the nature of conserved energy 
existing in the potential form but always ready to flow 
out and actualise itself only if its own immanent obstrue- 
tions are removed, Its teleology is powerless to remove 
its own obstruction. God by his very presence removes 
the obstacles, by which the Prakriti of itself moves in the 
evolutionary process and thus the teleology is realised ; 
for, the removal of obstacles by the influence of god takes 
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place in such a way that the teleology may get its fullest 
scope of realisation Realisation of the teleology means 
that the interests of the Purusha are seemingly affected 
and the Purusha appears to see and feel in a manifold way 
and after a long series of such experiences it comes to 
understand itself in its own nature and this being the last 
and final realisation of the teleology of the Prakriti with 
reference to that Purusha all connections of the Prakriti 
with such a Purusha at once ceases ; the Purusha is then said 
to be liberated and the world ceases for him to exist, though 
it exists for the other unliberated Purushas, the teleology 
of the Prakriti with reference to whom have not been real- 
ised. So the world is both eternal and non-eternal i.e. 
its eternality is only relative and not absolute ( #4 
aaia: wa daar fa gueeníer | dara 
aafaa maaana dm aena vat wa: IV.33.) 
Te | 


The Yoga philosophy has essentially a practical tone 
and ‘its object consists mainly in demonstrating the means 
of attaining salvation, oneness, the 

me pep nu liberation of the  Pnrusha. The 
Yoga Philosophy. metaphysical theory which we have 
discussed at some length though it is 

the basis which justifies its ethical goal! is not itself the 
principal subject of Yoga discussion. It only mentions it 
incidentally so far as it becomes necessary for it, in demons- 
trating its ethical views. We had first to explain the meta- 
physical theory, only because without understanding that, it 
was impossible for us to get a right conception of their 
ethical theories. It has now become time for us.to direct 
our attention towards the right comprehension of the ethical 
theories of this philosophy. Chitta or mind always 
exists in the form of its states which are called its Vrittis. 
These -comprehend all the manifold states of consciousness 


94 THE STUDY OF PATANJALI 


of our phenomenal existence, and we cannot distinguish 
j the states of consciousness from 

Qe consciousness itself, for the conscious- 
ness is not something separate from its states; 
it exists in its states and passes away with their 
passing and submerges when they are submerged. 
It differs from the senses in this that they represent the 
functions and faenlties whereas Chitta stands as the 
entity holding the conscious states with which we are direet- 
ly concerned. But the Chitta which we have thus deseribed 
as existing only in its states is called the «few or faw 
as effect as distinguished from the mafaa or fis as eause. 
These Karana Chitta or Chittas as canse are all-pervading 
like the Àkàéa and are infinite in number, each being 
connected with each of the numberless Purushas or 
souls (^ ad « fat araiariete fifaman, Raa eausa 
we faye) waa sangha we wea, Aaien mafaa- 
aqa Ta, aM aaa anaana amna acd, 
and also ( faa fad ufafraageminaaa gaea Ww) sem 
aren V. 10.") The reason assigned for acknowledging such 
EM, Karana Chitta whieh must be all 
nowledging a K&mna pervading, as is evident from the 
bps ba quotation, is that the Yogi can have - 
the knowledge of all things all at once. 


Vachaspati also says that this Chitta being essentially 
of the nature of **W is as all-pervading as the ego 
itself ( aware faang eu re) = eaa Ana 
faga aaa: ) 

This Karana Chitta contracts or expands and appears 

"eut vaa oe individual Chittas in the 
Karaha Chitta - & various kinds of our bodies at the 
Karya Chitta. 5 " 

f successive rebirths. The Karana 
Chitta is always connected with the Purusha and 
appears contracted when the Purusha presides over the 
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animal bodies and as relatively expanded when he 
presides over human bodies and more expanded when he 
presides ever the bodies of gods ete. This contracted or 
expanded Chitta appears as our wafaa which always 
manifests itself as our states of consciousness. After death 
the Kàrana Chitta which is always connected with. the 
Purusha manifests itself in the new body . which is ‘formed 
by the «gx (filling in of wafa on account of effective merit 
or demerit that the Purusha had apparently acquired. 
The formation of the body as well as the contraction or 
expansion of the Karana Chitta as the corresponding 
màfaq to suit it is due to this zx. The Yoga does not 
hold that the faa has got a separate fine astral body within 
which it may remain encased and may be transferred along 
with it to another body at rebirth after death. The Chitta 
being all-pervading, it appears at once to contract or expand 
itself to suit the particular body destined for it by its 
merit or demerit but there is no separate astral body. 
( siaafene’ aaa amag ) agafa. IV. 10. In reality the 
wafan as such always remains faq or all pervading; it is 
only its afaa or afa that appears in a contracted or 
expanded form, according to the partienlar body which it 
may be said to occupy. 
The Sankhya view however does not regard the Chitta 
to be essentially fay but small or great 
citm view of according as the body it has to occu- 
py aien. wagani vue" cama 
fad fH q zaas qaavemahea neta awargi A 
wWatwfaa enfer wewwEqufcne «ag fay) (aaa TV. 10. ) 
semana dala amfa Aaaama saat faan: ( are 
IV. 10. ) 
It is this faa which appears as the particular states 
of consciousness in which there 


The nature of Chitta. 
are both the knower and the known 
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reflected, and it comprehends them both in one state 
of consciousness. It must however be remembered 
that this Chitta (faa) is essentially a modification of 
Prakriti and as such is non-intelligent ; but by the seeming 
reflection of the Purusha it appears as the knower who 
is knowing a certain object, and therefore we see that 
in the states themselves are comprehended both the knower 
and the known. ‘his Chitta is not indeed a separate 
Tattwa, but is the summed up unity of the 1! senses and 
the ego and also the five  Prünas ( mamina fa: 
gemasa: afcurafaits: (m V. 10.) It thus stands for 
all that is Psychical in man ; the states of consciousness 
including the living principle in man represented by the 
activity of the five Pranas. . 
It is the object of the Yoga to restrain the Chitta gra- 
dually from its various states and thus 
thi ag and Karya gradually cause it to turn back to ite 
original cause the arafa which is 
all-pervading. The modifications of the ateafea into the 
states as the arafaa is due to its being overeome by its 
inherent Tamas and Rajas; so when the transformations of 
the Chitta into the passing states are arrested by concent- 
ration, there takes place a backward movement and the all- 
pervading state of the Chitta being restored to itself and all 
Tamas being overcome, the Yogi acquires omniseienee and 
finally when this Chitta becomes as pure as the form 
of Purusha itself, the Pur :sha becomes conseiods of him- 
self and is liberated from the bonds of the Prakriti. 

The Yoga philosophy in the first. chapter describes 
the Yoga for him whose mind is inclined towards 
trance-cognition. In the second chapter, is described the 
means by which one with an out-going mind (gar faa) may 
also acquire Yoga. In the third chapter are déseribed 
those phenomena which strengthen the faith of the Yogi : 
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on the means deseribed in the second chapter. In the 
fourth chapter is described the Kaivalya, absolute inde- 
pendence or oneness. which is the end of all the Yoga 
practices. 


The wm describes the five classes of Chittas. and 
comments upon their fitness for the 
E are fit for Yoga leading to Kaivalya. Those 
are I. faa ( wandering ) II. ag ( for- 
getful ) III. fafaa ( occasionally steady ) TV. gam ( one 
pointed ) faas ( restrained ). The faafam is characterised 
as wandering, because it is being always moved by 
the Rajas. ‘This is that Chitta which is always moved to 
and fro by the rise of passions, the exeess of which may 
indeed for the time overpower the mind and thus generate 
a temporary concentration, but it has nothing to do with 
the contemplative concentration required for attaining 
absolute independence. The man. far from attaining 
any mastery of. himself is rather a slave to his own 
passions and is always being moved to and fro and 
oscillated by them.. (See faqa afar 1.1. atstafa 1.2.) 
IL The yzfaa is that which is overpowered by Tamas, 
or passions like that of anger ete. by which it loses its 
senses and always chooses the wrong course : ( fagia afaa 
l. a@ftaafa 1.2.) Swami Harihararanya suggests a beauti- 
ful example of concentration in this state as in the case 
some kinds -of snake who become completely . absorbed 
in the prey they are. ready to pounce upon. f 
III. The fafa faa or distracted or occasionally 
steady chitta is that mind which rationally avoids the 
painful actions and chooses the pleasurable ones. Now 
none of these three kinds of mind can hope to attain that 
contemplative concentration called Yoga. This last type of 
mind represeuts the ordinary people who are sometimes 
tended towards,good and are again drawn towards evil. 
13 
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IV. One pointed (vmm) is that kind of iit in 
which true knowledge of the nature of reality is brought 
before the mind aud thereby the afflictions due to 
Nescience or false knowledgo are atteuuated and the 
mind thus becomes favourable for attaining the faite 
or restrained state. All these come under the ausa 
type. 

V. The Nivodha or the restrained mind is that in 
whieh all the mental states are arrested. This leads to 
Kaivalya. 

Ordinarily our minds are engaged only in perception, 
inference ete.,—all those mental states which we all 

naturally possess. These our ordinary 

a SamAdhi mental states are full of Rajas and 

Tamas. When the process of our 

ordinary mental states is arrested, the mind flows with 

an abundance of qain the anma Samadhi; lastly when 

even the dyma state is arrested, all possible states 
become arrested thereby. 

Another important fact which must be takon note of 
is the relation of the actual states of mind called the 

Vrittis with the latent states called 
Vritti & Samskare, the Samskáras—the potency. When 

a particular mental state passes away 
into anotber, it is not altogether lost, but is preserved in 
the mind ina latent form as Samskaras which always 
are trying to manifest themselves in the actual form. 
The Vrittis or actual states thus are at once generating 
the Samskaras and they also are always tending to mani- 
fest themselves and actually generating similar Vrittis or 
actual states. There is a circulation from Vrittis to 
Samskaras and from them again to the Vrittis ( drm 
sai: fart dma ana: vd — afadeucamafasaranda ) 
So, the formation of Samsküras and their conservation 


THE STUDY OF PATANJALI 99 


are gradually being strengthened by the habit of similar 
Vrittis or actual states, and their continuity is again 
guaranteed by the strength and continuity of these Sams- 
karas. ‘The Samskaras are like the roots stuck deep in the 
soil whieh grow with the growth of the plant above, but 
even when the plant above the soil is destroyed the 
roots remaiu undisturbed and may agaiu shoot forth as 
plants whenver they may get a favourable season. 
So, for a Yogi, it is not enough, if he arrests any particular 
class of mental states but he must attain such a habit 
of his restraint that the Sanaskara generated by his habit 
of restraint must be so stroug as to overcome, weaken 
and destroy the Sansküra of those actual states which he 
has arrested by his contemplation. Unless by such a 
habit, the Sanskara of restraint ( fatten daz) whieh is 
opposed to the Sauskaras of the restrained mental states 
become powerful and destroy the latter, the latter is 
sure to shoot forth again in favourable season into their 
correspondiug actual states. 
The conception of Avidya or Neseience here is not nega- 
tive but it has a definite positive aspect. It means that kind 
of knowledge which is opposed to true 
Avidys. knowledge (enfi — siavacafaar ) 
This is of four kinds (1) the thinking 
of the non-eternal world which is merely an effect as 
eternal ; (2) the thinking of the impure 
IL as the pure as for example the passions 
and the attractions that an — woman's 
body may have for a man through which he thinks the im- 
pure body of the woman as pure, 
u. (3) This also explains the thinking of 
vice as virtue, of the undesirable as the 
desirable ; and the thinking of pain as pleasure; we know 
that for a Yogi every phenomenal state of existence 
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is paidful—eftar mime: Ginfan gaa deg" 
faafara:— 

A Yogi knows that attachment xm to sensual and 
other objects can only give temporary pleasure for it is 
sure’ soon to be turned into pain. Enjoyment can never 
bring satisfaction, but only drags a man further and 
further into sorrows. 

(2) Again at the time of enjoying pleasures there 
is always seen also the suffering from pain in the form 
of aversion to pain; for the tendency of aversion from 
pain can only result from the incipient memory of 
previous sufferings. Of course this is also afcaaz aa, 
but it differs from the former in this that in the ease of 
aftana z:w (Pleasure turned into pain) pleasure is turned 
into pain as a result of change or Parinama in the future 
whereas in this ease the anxietv of painisa thing of 
the present, happening at one and the same time that 
a man is enjoying a pleasure. 

Enjoyment of pleasure or suffering from pain causes 
their impressions called s« or potencies and these again 
when helped by assoeiations naturally 


Painful i 
ainfulness by ereate their memory and thence 


Sansküras, 
comes attainment or aversion, whence 


follows action, whence pleasure and pain and whence impres- 
sions, memory, attachment or aversion and again action 
and so forth. i 


All’ states are the modifications of the three Gunas 3 

in every one of them the functions 
Pain due to the f u E 

contrariety of and Of all the three Gunas are seen 

the functioning of zhi ^ 

retarted which are contary to one another. 

These contraries are remarkable in 

their developed forms and these Gunas are seen to 

abide in ‘various proportions and compose all our mental 
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states. Thus it is seen that a Yogi who“ wants to 
be released from pain onee for all is very sensitive 
and is anxious to avoid even our so-called pleasures. 
( afearaaenfe fasta ) see IL. 15 (aqul: aaa ae: ste 
qaaa a wig maag, waa catia ahaa Afra 
famia Rat ufaraig sat g anaiei zagi Sud aad aa 
aagana Ranana aaan fawsvat aasaga wed 
vanessa smi sd anaa aafaa: Fane: rur. 
aq afgana Bada Baad sqm cw eet Wit 
agaaa qaqa sw wfauuga 1) The wise have in this 
ease a similarity to the eye-ball As a thread of wool 
thrown into the eye pains by a mere touch, but not so by 
coming into contact with any other, organ, so do these 
afflict. the Yogi who is as tender as the eye-ball, but not 
any one else whom they reach. As to others, however, who 
have again and again taken up pains as the consequence of 
their own karma, and whoagain took it up after having 
given it.up, who are all round pierced through as it were 
by Nescience, possessed as they are. of a mind “full of 
afflietions, variegated by eternal residua of passions, who 
follow in the wake of the * I" and the “ Mine” in rela- 
tion to things that should be left apart, the three-fold 
pain caused by both external and internal means run after 
them as they are repeatedly born. The Yogi then seeing 
himself and the world of living beings thus surrounded 
by the eternal flow of pain, turns for refuge to right 
knowledge, the canse of the destruction of all pains. — 
The thinking of the mind and body and the objects 
of the external world as the true self and to feel affected 
by their change is what is called Avidya. 
The modifications that this Avidya suffer may be col- 
lected under four heads. (1) The 
Avidy&—of how ego, which as deseribed above springs 
many kinds. 
from the identification of the. af with 
the Purusha. 
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II. From this ego springs «W or attachment which is” 
the inclination towards pleasure and consequently | towards 
the means necessary for attaining it for a person who has 
previously experienced pleasures and remembers them. 

IV. Repulsion from pain also springs from the ego 
and is of the nature of anxiety for its removal; anger 
at pain and the means which brings in pain, sticks 
in the mind in consequence of the feeling of pain, in the 
ease of -him who has felt the pain and has the memory 
of it. 

V. Love of life also springs from the ego. It is the 
feeling that exists in all persons and appears in a posi- 
tive aspect in the form “ May I live on ” and in a negative 
aspect in the form “would that I were never to cease ". 
This is due to the painful experience of death at some 
previous state of our existence, which exists in us asa 
residual potency ( ataa ) and causes the instincts of self- 
preservation and fear of death and love of life. These 
are called the five Kleshas or afflictions. 

Now we are in a position to see the far-reaching 
effects of the identification of the Purusha with the afa 

We have already seen how it has 
ome tye and its generated the Maerocosm or the exter- 

ior world on the one hand, and ««« 
and the senses on the other. Now we see that from it 
also springs attachment to pleasure, aversion from pain and 
the love of life, motives which are seen in most of our 
states of consciousness, which are therefore called the fae 
or the afflicted states. The five afflictions just men- 
tioned are all comprehended in Avidya, since Avidya or 
false knowledge is at the root of all the five afflictions. 
The sphere of Avidyà is all false knowledge generally, 
and that of Asmitd is also inseparably connected with 
all our experiences which consists in the identifieation 
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of the intelligent self with the sensual objeets of the world, 
the attainment of whieh seems to please us and the loss of 
which is so painful to us. It must however be remem- 
bered that these five afflictions are only tbe different 
aspects of afaat and cannot be conceived separately from 
the Avidy&. "These always lead us into the meshes of the 
world, far aud far away from our final goal—the realisation 
of our own self—tle emaneipation of the Purusha. 

Opposite to it are the Vrittis or states whieh are called 
afae unafllieled, the ena (habit of 
steadiness) and Vairagya, which being 
antagonistic to the afflicted states, are 
helpful towards achieving the true knowledge or its means 
( faaaenfaaqamagaana we anaa: ) anfafara gaam- 
feafeensfaret (ate). These represent such thoughts 
that tend towards emancipation and are produced from 
our attempts to conceive rationally our final state of 
emancipation, or to adopt suitable means for it. They 
must not however be confused with yaa™ (virtuous action), 
for both Punya and Papa Karma are said to have spring 
from the Kleshas. There is no hard and fast rule with regard 
to the appearance of these Klishta and Aklishta states, so 
that in the stream of the Klishta states or in the intervals 
thereof, Akiishta states also might come—as the practice 
and desirelessness born by the study of the Veda, reasoning 
and precepts ( swraqarrmaitvnufotenaanad mund) 
and remain uumixed with the Klishta states quite distinet 
in itself. A Brahmin being in the village of Sala which 
is full of the Kiratas, does not become a Kirata himself 
by that. 

tach Aklisbta state produces its own potency. or sew 

and with the frequency of the states, their set is strength- 
ened which in due course by habituation suppresses fhe 
Aklishta ones, 


The Aklishta 
Vrittis, 
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These Klishta and Aklishta modifications are of five 
deseriptions watu ( Real cognition ) faq (unreal cogni- 
tion) fame (logical abstraction and imagination) faz 
(sleep) afa (memory ). These Vrittis or states however 

must be distinguished from the six 

The five Vrittis, kinds of mental activity mentioned 

in (II. 18) s*w (reception or presen- 
tative ideation) ww (retention) Xv (representative idea- 
tion) sate (conceptual selection) aw (right knowledge) 
sfufaaq (decision and determination) of which these states 
are the products. 

We have seen that from Avidya springs all the Kle- 
shas or afflictions which are therefore seen to be the source 

of the Klishta Vrittis as well. Abhy- 
ame Kleshas & sa, Vairagva—the Aklishta Vrittis, 

which spring from precepts &e. lead 
to right knowledge and as sueh are antagonistie to the 
modification: of the Gunas on the Avidya side. 

We know also that both these sets of Vrittis—the 
Klishta and the Aklishta produee their own kinds of 

Sanskaras, the Klishta Sanskara and 

te TREY dde Aklishta or Prajna (wa) Sanskàra. 

All these modifications of Chitta as 

Vritti and Sanskara are the Dharmas ( 4% ) of Chitta, 
considered-as the yaf or substance. 

These Vrittis are also called the ama aa as different 
from the awat achieved in the exterior world by the 

five motor or active senses. ‘These 

Karmas, may be divided into four classes (1) 
Krishna (black) (2) Sukla (White) (3) 

Sukla-Krishua (white and black) (!) Aéukla Krishna 
(neither white nor black). The Krishna Kanna are those 
committed by the wieked and as snch, are wicked actions 
called also wua (demerit). These are of two kinds viz: 
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ara and ama the former being of the nature of spea- 
king ill of others stealing other's property ete. ( fret wat- 
amm) and the latter of the nature of such 
states as are opposed to Sraddha, Virya ete. which are 
called the Sukla Karma, (afuit waife = mew). The 
Sukla Karmas are the virtuous or meritorious deeds. 
These can only happen in the form of mental states 
and as such can take place only in the ama wa. These 
are Sraddha, Virya, Smriti, Samadhi and Prajfia 
which are infinitely superior to actions achieved in 
the external world by the motor or the active senses 
aaa Haneda ferens naaa: wae we aft 
frataia aña ata) ad madera Gq ufu, geane 
4 amaaa aA mite gam gai a: adAqaes, agaaa | 
the Sukla Karma belongs to those who resort to study 
and meditation (wai au: array ) (3) The 
Suklakrishna Karma are the actions achieved in the 
external world by the motor or active senses. These 
are called white and black, because actions achieved 
in the external world however good (wa) they might 
be, cannot altogether be devoid of wickedness (aw) 
For all external actions entail some harm to other living 
beings aut afearaary aa: sania waf disp «fe 
Amea aai its! af sanani ifane 
ayamang ) | 

Even the Vaidika duties though they are meritorious 
are associated with sins as they entail the sacrificing of 
animals ( wsxSéymufa auala squeq da gardai nfew 
wal — Serv aRt: aqaa quia ) | 

The white side of these actions viz: that of helping 
others and doing good is therefore called wa as it is 
the cause of the enjoyment of pleasure and happiness 
for the doer. ‘The Krishna side of these: actions 
viz: that of doing injury to others is called wa as it 

14 
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is the cause of the sufferings of pain for the doer. Asin 
all our ordinary states of existence we are always under 
the influence of wa and awe which are therefore called 
(vehicles of actions) maa: ake dianae a fara sfa mir: à 
That in which some thing lives is its vehicle. Here the 
Purushas in evolution are to be understood as living in 
the sheath of aetions (whieh is for that reason ealled a 
vehicle or maa). Merit or virtue, and sin or demerit are the 
vehicles of actions. All Sukla Karma therefore, either 
mental or external, is called merit or virtue and is pro- 
duetive of happinees, all Krishna Karma either mental 
or external is called demerit, sin or vice and is productive 
of pains. 

The Karma called ASukla Krishna ( neither black nor 
white) is of those who have renounced everything, whose 
afflictions have heen destroyed and whose present body 
is the last one they will have ( syma danfaat Ata wat 
aqmeemt i) Those who have renounced actions, the . 
Karma Samnyasis) (and not those who belong to the 
Samnyasasrama merely) are nowhere found performing 
actions which depend upon external means. "They have 
not got the black vehicle of actions, because they do not 
perform such actions. Nor do they possess the white vehicle 
of actions, because they dedicate to Iswara the fruits of 
all vehicles of action brought about by the practice of Yoga. 

Taking the question of Karmasaya again for review, 
we see that being produced from desire wia avarice sm 

ignorance #¥ and anger sw it has 
enisi the really got at its root the Kleshas 
passions. (afflictions) such as Avidyà, Asmita, 
Raga, Dwesha, Abhinivesa. It will 
be seen casily that the passions named above, desire, lust, 


ete. are not in any way different from the Kleshas or 


afflictions named before ; and as all actions virtuous or 
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sinful have their springs from the said sentiments of 
aa, aly, aa ate, it is clear enough that all these 
virtuous or sinful actions spring forth from the Kleshas. 
Now this KarmaSaya ripens into life-state, life ex- 
perience and life time, if the roots— 
Ripening of the the afflictions exist. Not only is it 
Karmasaya and the X ES 
afflictions. true that when the afflictions are 
rooted out, no Karmasaya can aceu- 
mulate but even when many KarmBéayas of many lives 
are acenmulated they are rooted out when the afflictions are 
destroyed. For, otherwise, it is difficult to conceive that 
the Karmàéaya accumulated for infinite number of years, 
whose time of ripeness is uncertain, will be rooted out! So 
even if there be no fresh Karmasaya after the rise of true 
knowledge, the Purusha cannot be liberated but shall be - 
required to suffer an endless eycle of births and rebirths 
to exhaust the already accumulated Karmaéayas of endless 
lives. For this reason, the mental plane becomes a field 
for the produetion of the fruits of action only, when itis 
watered by the stream of afflictions. Hence the afflic- 
tions help the vehicle of actions ( aaina) in the pro- 
duetion of their fruits also. It is for this reason that 
when the afllietions are destroyed the power which helps 
to bring about the manifestation also disappears ; and on 
that account the vehicles of actions although existing, 
being innumerable and having no time for their fruition 
do not possess the power of producing fruit, because their 
seed powers are destroyed by his intellection. (waeqra). 
Karmà$aya is of two kinds (1) Ripening in the same 
life (genmaetta) (2) Ripening in 
ithe We meee ge another unknown life, That Punya 
cording to its time of Karmaéaya which is generated by 
rashes intense purificatory action, trance 
and repetition of Mantras and that Pipa Karmaéaya 


~ 
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whieh is generated by repeated evil done to men .who -are 
suffering the extreme misery of fear, disease and helpless- 
ness or to those who place confidence or to those who are 
high-minded and perform Tapas, ripen into fruit in that 
very life, whereas other kinds of Karm&sayas ripen into 
fruit in some unknown life. 


The living beings in. hell have no Drishta Janma 
: Karmiéaya, for, that life is intended 
Lives which possess * S x 
no  Drishta Janma for sufferance only and their body is 
Vedaniya Karm8Áva. called the Bhoga Sarira intended for 
the sufferance alone and not for accumulating any Karma- 
gaya the effect of which they could meet in that very life. 
There are others whose afflictions have been spent up and 
exhausted and they have thus no such 
Who have no Adrish. Karmāśaya the effect of which they 
ta Janma Vedaniya a : 3 
Karmāśaya. will have to reap in some other life. 
They are thus said to kanp no Adrishta 
Janma Vedaniya Karma. 
The Karmà$aya of both kinds described above ripens 
itself into the life-state, life time 
isse effect of Karm&- and Jife-experience. These are call- 
ed the three ripenings or Vipakas 
of the Karmaéaya ; and they are conducive of pleasure or 
pain according as they are the products of Punyakarma- 
Saya virtue (or Papa Karmàéaya)— vice or demerit. ( Agw- 
afnam yagana ) Many Karmāśayas: combine to 
produce one life state; for it is not possible that each 
Karma should produce one or many 
iud Aynsh and  ]ife.states for then there would be no 
possibility of experiencing the effects 
of the Karmas, because if for each one of the Karmas we 
have one or more lives, then there being endless Karmas, 
there would be no room for getting lives for experiencing 
the effects, and there will be no certainty of getting the 
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effects in a certain life for it may take endless time to 
exhaust the Karmas already accumulated. It is therefore 
held that many Karmas unite to produce one life state 
or birth and determine also its partienlar duration of life 
(afa ) and the experiences (Bhoga). The virtuous and 
sinful KarmaSayas accumulated in cne life, in order to 
produce their effects, cause the death of the individual 
and manifest themselves in producing the birth of the 
individual, his duration of life and particular experiences, 
pleasurable or painful. The order of undergoing the 
experiences is the order in which the Karmas manifest 
themselves as effects, the principal ones being manifested 
earlier in hfe. The principal Karmas here refer to those 
which are too ready to generate their effects. Thus it is 
said that those Karmas which produce their effects imme- 
diately ave called primary whereas those which produce 
effects after some delay are called secondary ( semesma- 
aaa we qafa aq qui ae fafafeae agua d). We see 
thus that there is a continuity of existence all through ; 
when the Karmas of this life ripen jointly they tend to fruc- 
tify themselves by causing another birth asa means where 
to, death is caused, and along with it life is manifested 
in another body (according to the Dharma and Adbarma 
of the watsa ) formed by the waengx ( cf. the Chitta theory 
related before ) ; and the same Karmasaya, regulates the 
life period and the experiences of that life, the Karmasayas 
of which lifeagain take a similar course and manifest 
themselves in the production of another life and so on. 
We have seen that the. Karmasaya has three frueti- 
The  Ekabhabika fications, viz: ufa "mg and wh. Now 


unigenital)  Karmi- ^ cenerally the Karmà$aya is regarded 
Saya and the Aneka. = M gs E É : E 3 
hhabika (multi-geni- as Wkabhabika or unigenital, ie. it 


iU DE rani. accumulates in one life. Ekabhaba 


means one life aud Ekabhabika means the product of one life, 
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or accumulated in oue life vasama we). Regarded 
from this point of view it may be contrasted with the 
Vasanis which remain accumulated from thousands of 
previous lives from eternity and the mind pervaded all over 
with them is like a fishing net covered all over with knots. 
This Vàsanà results from a memory of the experiences of 
a life generated by the fructification of the Karmagaya 
and kept in the Chitta in the form of potency or impres- 
sions ( aa). Now we have seen before, that the Chitta 
‘remains constant in all the births and rebirths that an 
individual has undergone from eternity ; it therefore keeps 
the memory of those various experiences of thousands of 
lives .in the form of Sanskara or potency and is there- 
fore compared with a fishing net pervaded all over with 
knots. ‘The Vásanàs therefore are not the results of the 
accumulation of experiences or the memory of them 
‘of one life but of many lives and are therefore called 
sauf as contrasted to the Karmüéaya representing 
the virtuous and vicious actions which are aacumulated 
in one life and which produce another life, its experiences 
‘and its life duration asa result of fruetifieation ( fama ). 
This vàsanà is the cause of the instinctive tenden- 
cies, or habits of deriving pleasures and pains peculiar to 
different animal lives. 

Thus the habits of a dog-life aud its peculiar modes 
of taking its experiences and of deriving pleasures and 
pains are very different in nature 
from those of a man-life; and must 
therefore be explained on the basis of 
an incipient memory in the form of potency, or impressions 
(wer) of the experiences that an individual must have 
undergone in a previous dog-life, of its own. — 

Now when by the fruetification of the Karmasaya a 
doglife is settled on a person, at once his corresponding 


The Vasan& theory 
explained. 
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Vasanas of a previous dog-life are revived and he begins 


to take interest in his dog-life in. the 
: The manifestation 


manner of a dog; the same principle 
of the Vasanas accor- à 


ding to the par. applies to the virtue of individuals 
ticular frnctification 1 
of the Karmasaya. as men or as gods. ( aaan- 


qaaafaafaataarat ) IV. 8. 

If there was not this law of Vāsanās then any Vasana 
wonld be revived in avy life, and with the manifestation 
of the Vásana of animal life, a man would take interest 
in eating grass and derive pleasure .from it. Thus 
Nagesa says :—Now if those karmas which produce a 
aman life would manifest the vasanas of animal lives 
then one might as a man be inclined to eat grass and 
it is therefore that it is said that only the vasanas cerres- 
ponding to the karmas are revived. (aq 4 aMmenqaatay 


wife Manana ada vale: eeaafearngqarna 
(aren) 


Now as the Vasanas areof the nature of Sanskaras 
or impressions, they lie ingrained in the chitta and no 
hindranee is possible towards their 

Vasanis being of 


the nature of Sans, Peiling revived on account of their 
karaa is similar to — being intervened by other births. It 
memory. 

; is therefore that the Vasands of a 
dog-life are at onee revived in another dog-life, though 
between the first dog-life and the second dog-life, thé 
individual might have passed many other lives, say that 
of a man, a bull cte. and thongh the second dog-life may 
take place many hundreds of years after the first dog-life 
and in quite dlfferent countries. The difference between 
Sanskaras, impressions and Smriti or memory is simply 
this that the former is the latent state whereas the 
latter is the manifested state ; so we see that the memory 
and the impressions are identical in nature, so we see that 
whenever a Sanskara is revived, it means nothing but 
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the mauifestation of the memory of the same experiences 
conserved in the sansküra in a latent state. Ixperiences 
when they take place, keep their impressions in the mind, 
and may be intervened by thousands of other experiences 
lapse of time ete., but they are revived with the proper 
cause of their revival ina moment, and the other inter- 
vening experiences ean in no way hinder their revival, So 
it is with the Vasands too, which are revived in no time 
according to the particular fructifieation of the Karma- 
saya in the form of a particular life, as a man, or a dog, 
or any thing else. 


It is now clear that the Karmaéaya tending towards 
fructifieation is the cause of the manifestation of the 
Vasanis already existing in the mind 

Been ee i in a latent form. Thus the Sutra 
tation of the Vsaauas. says :— When two similar lives are 
intervened by many births, long 

lapses of time and remoteness of space even then 
for the purpose of the revival of the Vàsanas they may 
be regarded as immediately following each other, for 
memories and impressious are thé same (Sutra IV. 9). 
The Bhashya says :—the Vasana is like the memory 
(Smriti) and so there can be memory from the impressions 
of past lives intervened by many lives and by remote 
tracts of country. From these memories there are 
again the impressions (Sansk8ras), so the memories are 
revived by manifestation of the karmasayas, so since 
there may be memories from past impressions inter- 
vened by many lives, these interventions do not destroy 
the causal antececedence of those past lives, ( mfa €w 
aaa waver: wang) (amt wo aee 
am a wara marnma un denen wa: wag 
g^: den: saaaa winder: aata Aan | Wd 
aaant fanaa faamaga sede fag) - 


% 
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These Vàsanàs are however beginningless since we see 
that a baby even shortly after its birth is seen to feel 
instinctively the fear of death, which 
nese? boginningless- jt eould not have derived from its 
experience of this life. Thus we see 
that if a «mall baby is thrown upwards it is seen to shake 
and ery like a grown-up man and 
lesse beginning: — from this it may be inferred that 
Vàsan&s or innate it is afraid of falling down on the 
Mix ground and is therefore shaking 
through fear. Now this baby has never in this life learnt 
from experienee that a fall on the ground will eause pain, 
for it has never fallen down on the ground and suffered 
pain therefrom ; so the cause of this fear eannot be sought 
in the experiences of this life but in the memory of past 
experiences of fall and pain arising therefrom, which is 
innate as Vàsana in this life and thus causes this instine- 
tive fear. So this innate memory which causes this 
instinetive fear of death from the very time of birth has 
not its origin in this life but it is the memory of the 
experienees of some previous life, and in that life also it 
existed as innate memory of some other previous life and 
in that also as the innate memory of some other life and 
so on to beginningless time. And this goes to show that 
these Vasanas are without any beginning. 


Now coming to the question of the unigenitalit y—Eka- 
bhabikatwa—of the Karmāśaya and 

E euge itse exceptions, we find that a great 
of the reading ofthe confusion has occurred among the 
perna eommentators about the following 
passage in the Bhashya which refers to this subject: 
The wa says:—aa  zwsewaedhre faamai fare 
aq zeai aaaea wea! ate aeeaiei- 
faafaaearaa wd afan— weenfauaur crm: a sata at, 

15 
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faafaa inaa a aeaa Here anfin 
and aña take the reading to be c«rewsesedtae fauafaurau, 
ete, whereas Vachaspati takes the reading quoted 
before ; there is thus a divergence of meaning on this point 
between Yoga Varttika and bis follower Nagesa on 
one side and Vachaspati on the other. 
Vüehaspati says that the Drishtajanma vedantya (to be 
fructified in the same visible life) 
Vachaspati. Karma is the only true Karma where 
the Karmàsaya is Ekabhabika unigeni- 
tal, for here these effects are positively not due to the 
Karma of any other previous lives but are due to the 
Karma of that very life. So these only are the true causes 
of Ekabhabika Karmagaya (gestae femafactmeismiüa- 
ahaaa: a g wevseüadDpe) | 
Thus according to Vachaspati we see that the Adrishta 
Janma Vedantya Karma (to be fruetified in another life ) 
of unappointed fruition is never an ideal of Ekbhabikatwa 
or unigenital character; for it may have three different 
eourses : (1) It may be destroyed without fruition. (2) It 
may become merged in the ruling aetion. (3) It may 
exist for a long time overpowered by the ruling action 
whose fruition has been appointed. 


Vijfíàna Bhikshu and his follower Nagesha, however, 
x says that the Drishta Janma Vedaniya 
Mite Karma (to be fruetified in the same 
i visible life) can never be Ekabhabika 

or unigenital for there is no Bhāba, or previous birth there, 
whose product is being fructified in that life, for this 
Karma is of that same visible life and not of some other 
previous Bhaba or life; and they agree in holding that 
it is for that reason that the Bhashya makes no mention 
of this Drishtajanma Vedaniya Karma; it is clear that 
the Karmagaya in no other Bhaba is being fructified here. 
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(aa eean faaafanae ua wi faaa: sag anafaa 
fiaa: tam) a g ageage againna fa graa | 
evaaa angga mafana: we va safa ananga 
caahna  €q'^ vafa (taafan),  zwseededhue g 
anggana aaafinafaaa: (Wm): Thus we see that about 
Drishta Janmavedaniya Karma, Vāchaspati holds that it 
is the typical case of Ekabhabika Karma (Karma of the 
same birth) whereas Vijňāna Bhikshu holds just the 
opposite view, vZz., that the Drishtajanmavedantya Karma 
should not at all be considered as Ekabhabika sinee there 
is no 4 here or birth, it being fructified in the same life. 
The Adrishta Janma Vedaniya Karma (works to 
be fruetified in another life) of 
ane Veda- unappointed fruition has : three 
different courses—(I) As we have 
observed before by the rise of Agukla Krishna (neither 
black nor white) Karma the other Karmas—Sukla, Krishna 
and Suklakrishna are rooted out; The Sukla Karmasaya 
again rising from study and asceticism destroys the Krishna 
ones without their being able to generate their effects. These 
therefore can never be styled as Ekabhabika since they are 
destroyed without producing any effect. *(II) When the 
effects of minor actions are merged into the effects of 
the major aud ruling action and the sins originating 
from the sacrifice of animals at a holy sacrifice are sure to 
prodnee bad effeets though they may be minor and small 
in eomparison to the good effects rising from the perform- 
ance of the sacrifice and these are merged along with it. 
'Thus it is said that the experts being immersed in lakes of 
happiness brought about by their saerifices bear gladly 
particles of the fire of sorrow brought. bout: by the sins of 
killing animals at sacrifice (wmm f ! gendiwtinqstteendqut 
aviseranifea: amar: uveerdjumiuat esafemfpsmp). So we see 
that here also the minor actions having been performed 
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with the major do not produce their effects inde- 
pendently and so all their effects are not fully manifested 
and hence these secondary Karmāśayas cannot be regarded 
as Ekabhabika (sefa wermaaigeara awancaaiatarfiana 
azania anaa ). 

(III) Again the Adrishta Janma Vedanīya Karma (to 
be fructified in another life) of unappointed fruition 
(faqa faq) remains overcome for a long time by another 
Adrishta Janma Vedaniya Karma (to be fructified in 
another life) of appointed fruition. A man for example 
may do some good aetions and some extremely vicious 
actions, so that at the time of death, the Karmaéaya of 
those vicious actions becoming ripe and fit for appointed 
fruition generate an animal life, then his good actions 
whose benefits are such as may be reaped only in a man-life 
will remain overcome until the man is born again as a 
man: so this also cannot be said to be Ekabhabika (to be 
reaped in one life). We may summarise the classification of 
Karmas according to Vachaspati in a table as follows :— 

Karmagaya 


Dr. | 
Ekabhabika Anekabhabika 


Niyata Vipaka Aniyatavipaka 
(of appointed fruition). 
| 


| 
evsewiedhp — «ewsaqediu 
Drishtajanma Adristhtajanma- 
vedantya vedaniya 


| | 
"m TATRA uana a 
(Destruction) (Merged in the ( To remain 
effect of the overcome by 
major action.) the influence 
of some other . 
aetion.) 


Adrishtajanma Vedaniya 
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Thus the Karmàéaya may be viewed from two sides, 
one being that of appointed fruition and the other un- 
appointed fruition, and the other that of Drishtajanma 
Vedantya and Adrishta Janma Vedaniya. Now the theory 
is that the Niyata Vipaka (of appointed fruition) Karmāśaya 
is always Ekabhabika, 7.e., it does not remain intervened 
by other lives, but direetly Lucii its effects in a 
succeeding life. 

Ekabhabika means that which is produced from the 
accumulation of Karmas in one life in the life which 
succeeds it. Vachaspati however takes it also to mean 
that action which attains fruition in the same life that it 
is performed whereas what Vijfiana Bhikshu understands 
by Ekabhabika is that action alone which is produced in 
the life immediately succeeding the life in which it was 
accumulated. So according to Vijfiana Bhikshu, the Niyata 
Vipaka (of appointed fruition) Drishta Janma Vedaniya 
(to be fruetified in the same life) action is not Ekabhabika, 
since it has no Bhaba, Ze. it is not the production of a 
preeeding life. It eannot be Anekabhabika also, so we 
see that this Niyata Vipaka Drishta Janma Vedaniya 
action is neither Ekabhabika nor Anekbhabika. Whereas 
Vachaspati is inclined to call this also Ekabhabika. 
About the Niyata Vipàka Adrishta Janma Vedantya 
action being called Ekabhabika (unigenital) there seems 
to be no dispute. The Aniyata Vipàka Adrishtajanma 
vedaniya action cannot be called  Ekabhabika as it 
undergoes three different courses deseribed above. 

We have deseribed Avidyà and its special forms as the 
Kleshas, from which also proceed the actions (a) 

virtuous and vicious (wd wwe) 

Review of Avidyé. which in their turn again produce 
as a result of their fruition, sufa, =z 

and tq and the Vasanas or the residues of the memory of 
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these experiences. Ayain every new life oc sfa is produced 
from the fructification of actions of a previous life; a man 
is made ‘to perform actions good or bad by the Kleshas 
whieh are rooted in him, and these aetions as a result of 
their fructification produce another life and its experiences, 
in whieh life again new aetions are earned by virtue of the 
Kleshas and thus the cycle of life is continued anew. When 
there is yaa or involution of the cosmical world process 
the individual Chittas of the separate Purushas, return back 
to the Prakriti and Jie within it, together with their own 
Avidyas and at the time of each new creation or evolution 
of the world these are created anew with such changes as 
are due according to their individual Avidyas, with which 
they had to returà back to their original causes, the 
Prakriti and spend an undividable inseparable existence 
with it. (The Avidyas of some other creation being 
merged in the Prakriti along with the chittas, remain in 
the Prakriti as V&sanàs and Prakriti being under the 
influence of these Avidyàs as Vāsanās create the correspond- 
ing Buddhis for the individual Parushas—-which were— 
connected with them before the last Pralaya dissolution) 
(miada sf: whats we feast ata fep ure, qure 
qfaia wur aq agandi aemaa qfa« wsfd)! So we see 
that though the Chittas had returned to their original eauses 
with their individual sfaui—Nescienee, the Avidyà was not 
lost but at the time.of new creation it being revived created 
such Buddhis as might be suitable receptacles for it. These 
Buddhis are seen again to be modified further into their 
specifie Chittas or mental planes by the name Avidya 
which then is manifested in itas the Kleshas and these 
again in the Karmaéaya, Jati, Ayush and Bhoga and so 
on; the individual however is just in the same position as he 
was or would have been before the involution or Pralaya. The 
Avidyas of. the Chittas which had returned to the Prakyitf 
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at the time of the ereation being revived ereated their own 
Buddhis of the previous creation and by their connection 
with the individual Purushas are the causes of the 
Sansara or the cosmice evolution-—the evolution of the 
microcosm, the Chittas and the macrocosm or the exterior 
world. 


In this new ereation the ereative agencies of God and 
Avidya, are distinguished in this that 
the latter represents the end or teleo- 
logy of the Prakriti—the ever-evolving energy transform- 
ing itself into its modifications as the mental and the 
material world, whereas the former represents that intelli- 
gent power which abides outside the pale of Prakriti, but 
which removes the obstructions offered by the Prakriti, 
herself ; being unintelligent and not knowing where and 
how to vield so as to form the actual modifications neces- 
sary for the realisation of the particular and specific objects 
of the numberless Purushas, these Avidyas hold within 
themselves the gamh or serviceability of the Purushas, 
and are the cause of the connection of the Purusha and 
the Prakriti (aaggq<faen) so that when these Avidyàs 
are rooted out it is,said that the Purusartha or the service- 
ability of the Purusha is at an end and the Purusha be- 
comes liberated from the bonds of the Prakriti and this is 
called the final goal of the Purusha. 


Continued. 


The ethical problem of the Patanjala philosophy is 
the uprooting of this Avidyà by the attainment of true 
knowledge of the nature of the Puru- 

mate Pthical Proc sha which will be succeeded by the 
liberation of the Purusha and his abso- 

Inte freedom’ or independence Kaivalya which is the last 
realisation of the Purusha—the ultimate goal of all the 


movements of the Prakriti. 
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This final uprooting of the Avidya with its Vāsanās 
directly follows the attainment of true knowledge called 
the Prajñā in which state the seed of 
false knowledge is altogether burnt 
and cannot be revived again. Before this state, the dis- 
criminative knowledge which arises as the recognition of 
the distinct natures of the Purusha and Buddhi remains 
shaky, but when by continual practice, this discriminative 
knowledge becomes strengthened in the mind, its potency 
gradually grows stronger and stronger, and. roots out the 
potency of the out-going states of activity (wart dere) 
and thus the seed of false knowledge becomes burnt up 
and incapable of fruition, and the impurity of the 


Prajfié. 


energy of Rajas being removed, the Sattwa as the mani- 
festing entity becomes of the highest purity and in that 
state flows on the stream of the notion of diserimination— 
the recognition of the distinct natures of the Purusha and 
the Buddhi—free from impurity. Thus when in this way 
the state of Buddhi becomes almost as pure as the Purusha 
itself, all self-enquiry subsides, the vision of the real form 
of the Purusha arises and the false knowledge together — 
with the consequent Kleshas, and the consequent fruition 
of actions, cease once for all. (aa: aaaaftafq:) This 
is that state of Chitta which far from tending towards 
the objective world tends towards the Kaivalya of the 
Purusha (aafatataa’ Raamoti fa). 

In the first stages when the mind attains the discrimi- 
native knowledge bnt the Prajüà is 
not deeply seated, and occasionally the 
phenomenal states of consciousness are seen to intervene in 
the form of * I am," * Mine,” * I know,” “ I do not know,” 
because even then, the old potencies though becoming 
weaker and weaker are not finally destroyed and conse- 
quently occasionally produce their corresponding conscious 


Continned. 


THE STUDY OF PATANJALI, 121 


manifestation as states which are seeu to intervene the flow 
of the discriminative knowledge (afeezy memrerafe deut) 
but constant praetice to root out the poteney of this state 
destroys the poteneies of the outgoing states of activity, 
and finally no intervention occurs in the flow of the stream 
of Prajia by the destrueting influence of the phenomenal 
states of consciousness. In this higher state of mind in 
which the mind is in its natural, passive, and objectless 
stream of flowing Prajüa, it is called the watwamfa. 
When one does not want to get anything from Dhyana even, 
there rises the true knowledge which distinguishes the 
Prakriti from the Purasha and is called the Dharmamegha 
Samadhi. (maagia wan  fagaxerd: wa Wu. gaia) 
IV. 29. The potency however of this state of consciousness 
lasts until the Purusha is finally liberated from the bonds 
of Prakriti and is absolutely free (Sal). Now this is 
the state when the Chitta becomes infinite and all its Tamas 
being finally overcome it shines forth like the sun, which 
can reflect all, and in comparison to which the crippled 
insignificant light of objective knowledge shrinks altogether 
and thus an infinitude is acquired which has absorbed 
within itself all finitude, which therefore cannot have any 
separate existence or manifestation from this infinite know- 
ledge. All finite states of knowledge are only a limitation 
on the true infinite knowledge, in which there is no limita. 
tion of this and that. It absorbs within itself all these 
limitations (azı aatacanattag waaay HARNA). 

' The Purusha in this state may be said to be Jivan- 
mukta. aa agaaga wa: a maia 
ae faga aera å waai ame 
sammma art faye sa wnsesmewd magafi wA fe 
ainame ani aat maaa oii afaa 
aguang aa agi daaag und wala aaa, RAN quat 

16 


| Jivanmukta state. 
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wafa, afe qufisfrasatfafemueefü aq faq aati wem (eum 
IV. 31.) s 


Now with the rise of such waaa the succession of 
the changes of the qualities is over, in as much as they 
have fulfilled their object, by having achieved experience 
and emancipation, and their succession having ended, they 
cannot stay even for a moment. (aa: mamme ofcaramantth: 
qumq). And now comes absolute freedom when the Gunas 
return back to the Pradhana their primal causes, after 
performing their serviceability for the Purusha by finishing 
the experience and the salvation of the Purusha, so that 
they lose all their hold on the Purusha and the Purusha 
remains as it is in itself, and there is never again any 
connection of it with the Buddhi. The Purusha remains 
always ever in himself in his own absolute freedom. 


The order of the return of the Gunas for a Kevali 
Purusha, is described below in the words of araefa, 
“mamta gerat a aana, aafs dige ww 
saman, afer far, arafa 1 (The Gunas as cause and 
effect involving ordinary experiences, Samadhi and 
Nirodha become submerged in the Manas; the Manas 
becomes submerged in the Asmita, the Asmità in the 
Linga and the Linga in the Alinga.) . 


This state of Kaivalya must be distinguished from the 
state of Mahapralaya in- which also 

Kuala Mem and the Gunas return baék to.the Prakriti, 
for that state is again suceeeded by 

later connections of Prakriti with Purushas through the 
Buddhis but the state of Kaivalya is an eternal state which 
is never again disturbed by any connection with Prakriti 
for now the separation of the Prakriti with the Purusha 


is an eternal one, whereas that in the Mahapralaya state 
‘is only a temporary one. 
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We finished this seetion after noting the two kinds 
of eternality, of the Purusha and of the Prakriti and a 
review of the Prajíà state. The 
al em ret ma former is called perfectly and un- 
Prakriti. ; changeably eternal, qz fam aud the 
latter is only eternal in an evolu- 
tionary form. The permanent or eternal reality is that 
which remains unchanged with its changing appearances ; 
and from this point of view both Purusha and the Prakriti 
are eternal. It isindeed true as we have seen just now 
that the succession of changes of qualities with regard to 
Buddhi, ete., comes to an end when the Kaivalya is 
attained, but this is with reference to the Purusha, for 
the changes of qualities in the Gunas themselves never 
come to any end. So the Gunas in themselves are eternal 
in this their changing or evolving character, and are 
therefore said to possess evolutionary eternity afcufafraat i 
Our phenomenal conception cannot be free from changes 
and it is therefore that infour conception of the released 
Purushas also, we affirm their existence, as for example 
when we say that the released Purushas exist eternally. 
But it must be carefully noted that this is due to the 
limited character of our thoughts and expressions and not 
to the real nature of the released Purushas which remain 
for ever unqualified by any changes or modifications, pure 
and colourless as the very self of shining intelligence 
(see IV. 33). 
We shall now eonelude this section after giving a 
short analysis of the Prajiia state from its first appear- 
anee to the fioal release of the Purusha 
Prajííà stage. from the bondage of the Prakriti. 
Pataíjali thus says that this Prajna 
state being final in each stage is sevenfold (ae www! mayga: 
wm). Of these the first four stages are due to our 
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conscious endeavour and when these conscious states 
of Prajna flow ina stream and are not hindered or inter. 
vened in any way by other phenomenal conscious states 
or Pratyayas (aaa) the Purusha becomes finally libera- 
ted through the natural baekward movement of the Chitta 
to its own primal eause and this backward movement is 
represented by the other three stages. 

. - The seven Prajfià stages may thus be enumerated :— 

I. The pain (cf II. 15) to be removed is: 

volt a gdi tt de known. Nothing further remains to 
Prajna. be known of it. 

This is the first aspect of the Prajñā in which the 
person willing to be released knows that he has exhausted 
all that is knowable of the pains. 

- II. The cause of the pains has been removed and 
nothing further remains to be removed of it. This is the 
second stage or aspect of the ascension of 41. 4 

III. The nature of the extinetion of pain has already 
been perceived by one in the state of www, so 
that i have come to learn that my final extinction of pain 
will be something like it. i 
-' IV. The final discrimination of Prakriti and Purusha, 
the true and immediate means of the extinction of pain 
has been realised. 

After this stage nothing remains to be done by the 
Purusha himself. For this is the attainment of the tinal 
true knowledge or amama. It is also called the - Para 

Vairāgya. It is the highest con- 

The end of the ro: 0 : 
duties of the Purnsha,  Summation in which the Purusha has 
no duties to perform, This is there- 
fore called the Karya Vimukti (or salvation depending on 
the endeavour of the Purusha) or Jivanmukti. 

After this follows the Chitta Vimukti or the process 
of release of the Pnrusha from the Chitta, in three stages. 


THE STUDY OF PATANJALI 125 


V. The rspeet of the Buddhi which has. finally 
finished its services of the Purusha by providing scope of 
the Purusha’s experiences and release; so that. it has 
nothing else to perform for the Purusha. This. is the 
first stage of the retirement. of the Chitta. Z 

VI. No sooner as this state is attained like the 
felling of stones thrown from the summit of a hill, the 
"Gunas cannot remain even for a moment to bind the 
Purusha but at once retire back to their primal cause, the 
Prakriti ; for the Avidyà being rooted out there is no tie 
or bond which ean hold it connected with Purusha ‘and 
make it suffer changes for the service of the Purusha. 


All the Purushartha being finished the Gunas dis- | 


appear of themselves. 

“VII. The seventh and last aspect of the ghe is 
that they never return back to bind the Purusha again, 
their teleology being fulfilled or realised. It is of ‘course 
easy to see that in these last three stages the Purusha 
has nothing to do; but the Gunas of their own nature 
suffer these backward modifications and return back. to 
their own primal cause and leave the Purusha Kevali (for 
ever solitary). 

Vy&sa says that as the science of medicine has four 

divisions: (1) disease, (2) the cause 
E RT of disease, (3) recovery, (4) medi- 
eines ; so this Yoga philosophy has 
also four divisions, viz. :—(I) Sansara (the evolution of the 
Prakriti in connection with the Purusha). (II) The cause 
of Sansara (dum). (ILI) ata (release). (IV) sitéram (the 
means of release). 

Of these the first three have been deseribed: at. some 
length above. We now direct our 
: attention to: the fourth. We have 
described above that the ethical goal, the ideal to pe 


Means of release. 
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realised, is the absolute freedom or Kaivalya and shall now. 
‘consider the line of actions that is necessary to be adopted 
for this goal—the summum bonum. All actions which 
tend towards the approximate realisation of this goal 
for man are called (1a) Kuégala and the man who 
achieves this goal is called (quit) Kuéali. It is in the 
teleology of Prakriti that man should undergo pains whieh 
include all phenomenal experiences of pleasures as wel 
and ultimately adopt such a course of conduct as to avoid 
them altogether and finally achieve the true goal, the 
realisation of which will extinguish all pains for him for 
ever. The motive therefore which prompts a person 
towards this ethico-metaphysical goal is this avoidance of 
pain. An ordinary man feels pain only in the actual 
pains but a yogi who is as highly sensitive as the eye-ball, 
feels pain in pleasures as well and therefore is determined 
to avoid all experiences, painful or the so-called pleasur- 
ables. The extinguishing of all experiences however is 
not the true ethical goal, being only a means to the 
realisation of the Kaivalya or the true self and nature of 
the Purusha in himself (qeqafag). But this means repre- 
sents the highest end of a person, the goal beyond which 
all his duties cease; for after this Kaivalya comes and 
manifests itself naturally, with the necessary retirement 
of the Prakriti. Purusha has nothing to do in effeetuat- 
ing this state which comes of itself. The duties of the 
Purusha cease with the thorough extinguishing of all his 
experiences. This therefore is the means of extinguishing 
all his pains which are the highest end of all his 
duties ; but the complete extinguishing of all pains is 
identical with the extinguishing of all experiences, the 
states or vrittis of consciousness and this again is identi- 
cal with the rise of Prajíià or true discriminative know- 
ledge of the difference in nature of Prakriti and its 
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effects from the Purusha the unchangeable. These three 
sides are only the three aspects of the same state which 
immediately precede Kaivalya. The prajf aspect is 
the aspect. of the highest knowledge, the suppression of the 
states of conseionsness or experiences and it is the aspect of 
the cessation of all conscious activity and the aspect of 
painlessness or the extinguishing of all pains as the 
feeling aspect, of the same  Nirvija (fwata)—Samadhi 
state. But wheu we direct our attention to this: goal in 
our ordinary states of experience, we look at it from the 
side of the feeling aspect, viz., that of acquiring a state of 
painlessness and as a means of attaining it tries to purify 
the mind, be moral in all his actions and begins to res- 
train and suppress his mental states in order to acquire 
this Nirvija or the seedless state. This is the sphere of 
his conduct which is called Yoganga.. : 

Of course there is a diviston of duties according to 
the advancement of the individual 
as we shall have occasion to show 
hereafter. This suppression of mental states (fawafa) 
which has thus been described as the means of attaining 
the final release, the ultimate ethical goal of life, is called 
Yoga (atfauafafatiy:). We have said before that of 
the five kinds of mind fem, qz, fafex, watz and faas only 
the last two are fit for the process of Yoga and ultimately 
acquire absolute freedom. In the other three though 
concentration may occasionally happen, yet there is no 
extrication of the mind from the afflictions of Avidya 
and consequently there is no final release. 

The Yoga which after weakening the hold of the 

afflictions and dawning the Real 


How Yoga leads to truth before our mental vision gra- 
salvation. 5 


Different Adhikdris. 


dually nears us towards the attain- 
ment of our final goal is only possible with the last two 
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kinds of minds and is of two kinds: (1) Samprajfiata 
(cognitive) and (2) Asanprajnata (ultra-cognitive). The 
Samprajüàta Yoga is that in which the mind is concen- 
trated to some object external or internal in such a way 
that. it does not oscillate or move from one object to 
another but remains fixed and settled in the object that 
it., holds before itself. At first the Yogi holds a gross 
material object beforé his view but when he can make 
himself steady in it, he tries with the subtle Tanmatras, the 
five eauses of the grosser elements, and when he is success- 
fulin this he holds his internal senses as his object and last 
ofall when he has found himself fully successful in these 
attempts, he holds the great egohood as his object in which 
stage gradually his object loses all its determinate charae- 
ter and he is said to be in a state of suppression in 
himself, although devoid of any object. This state also like 
the previous other states of the Samprajfiàta type is a 
positive state of the mind and not a mere state of vacuity 
of objects or negativity (faemreananaay afantagerit fadu:). 
Inthis state all determinate character of the states dis- 
appears and their potencies only remain alive. In the 
first stages of a Yogi practising Samadhi, often 
conscious states of the lower stages also sometimes 
intervene, but -gradually as the mind becomes fixed, 
the potencies of the lower stages are overcome by the 
potencies of this stage, so that the mind flows in its calm 
current in this state of suppression and at last the higher 
Prajüà dawns, as a result of which the potencies of this 
state are also burnt and extinguished (faafst) and the 
Chitta returns back to its own primal cause, Prakriti ; and 
the Purusha attains absolute freedom. 

: The first four stages of; the Samprajnata state. 
d Srmpeaaate and - are called Madhumati; Madhu 


 Asamprajfüáta —— Ss 
states, ^ .: Pratika, Viéoka and the Sanskarasesha 
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and also Vitarkānugata, Vichārānugata Anandanngata and. 
Asmitünugata. True knowledge begins to dawn from the first. 
stage of this Samprajiiata state, and when the Yogi reaches 
the last stage, the knowledge reaches its enlminating point, 
but still so long as the potencies of the lower- stages. of 
relative knowledge remain, the knowledge cannot: obtain 
absolute certainty and permanency, as it. will always, 
become threatened by any possible encroachment by. the. 
other states of the past Vyutthana (phenomenal . activity 
now existing as the sub-conseious). So the last stage of 
Asamprajfüàta Samadhi represents the stage in which 
the ordinary consciousness has been altogether surpassed 
and the mind is in its own true infinite aspect and 
the potencies of the stages in which the mind was 
full of finite knowledge are also burnt, so that HUN 
the return of the Chitta to its primal cause, the firal 
emancipation is effected. The last state of Samprajiata 
Samadhi is called Sanskürasesha, only because here the 
residua of the potencies of sub-eonscious thought only 
remain and the actual states of consciousness become all 
extinct. It is now easy to see that no mind whieh i is not 
in the Ekagra or one pointed-state can be fit for the Asam- `i 
prajüata Samadhi in which it has to settle itself on one 
object and that alone. So also no mind whieh hàs not 
risen up to the state of highest few or suppression is 
fit for the Asamprajfiàta or the Nirvija state. — 

It is now necessary to come down to a lower level and 
examine the obstructions on account 
of which a mind cannot easily become 
one-pointed or Ekagra. These nine in number are the 


Distractions, 


following :— 

Disease, london; indecision, want of having the mental 
requirements necessary for Samadhi, idleness of body and 
mind, attachment towards the objects of sense, false 


17 
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and illusory knowledge, non-attainment of the state of 
concentrated contemplation, unsteadiness and unstability 
of the mind in a Samadhi state even if it can anyhow 
attain it. These are again seen to be accompanied by pain, 
and despair owing to the non-fulfilment of desire. Physi- 
cal shakiness or unsteadiness of the limbs, taking in of 
breath and giving out of it. These are seen to follow the 
nine distractions described above of a distracted mind. 
: To prevent these distractions and their accompaniments 
it is necessary that we should practise 
_ How to make the habituation on one truth. Vachaspati 
mind steady. P » 
says that this one truth to which the 
mind should be settled and fixed was Iswara and Ràmà-- 
nanda Saraswati and Narayana Tirtha agreed with him. 
Vijüina Bhikshu however says that here by one truth 
any object gross or fine is intended (srenfesq fafaq aw 
agerad fawendq ga: ga: gaq ) and Bhoja supports Vijiana 
Bhikshu and says that here “ one truth” might mean any 
desirable object (afaifazfaaa). 

Abhyasa means the steadiness of the mind in one state 
and not altogether absence of any state; for the Bhashya- 
kara himself has said in the Samapattisutra, that Sampra- 
jiiata trance, comes after this steadiness. As we shall see 
also hereafter, it means nothing but the application of the 
five means Sraddha, Virya, Smriti, Samadhi and Prajna ; 
it is an endeavour of setting the mind on one state, and as 
such does not differ from the application of the five means 
of Yoga with a view to settle and steady the mind (aq 
amawa già afafa aama) SNAN- 
faamaaa md, firg, l. 13). This effort becomes firmly 
rooted, being well attended to for a long time without 
inte:ruption and with devotion. 

Now whether this one truth is Iswara or any other 
object it does not matter very much ; for the true principle 
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of Yoga is the setting of the mind on one truth, principle 
or object. But it is no easy matter to do it for an ordi- 
nary man ; for in order to do it suecessfully it is necessary 
that the mind should be equipped with Sraddha or faith— 
the firm eonvietion of the Yogi in the course that he 
adopts. This keeps the mind steady, pleased, ealm and 
free from doubts of any kind, so that the Yogi may proceed 
in the realisation of his object without any vacillation. 
Unless a man has a firm hold on the course that he pursues, 
all the steadiness that he may aequire will. always be 
threatened by the danger of a sudden collapse. It will 
be seen that Vairàzya or desirelessness is only the 
negative aspect of this Sraddhà. For by it the mind is 
restrained from the objects of sense, with an aversion or 
dislike towards the objects of sensual pleasures and worldly 
desires ; this aversion towards worldly joys is only the other 
aspect of the faith of the mind and the calmness of its 
currents (the faadyatz) towards the right kuowledge 
and absolute freedom. So it is said that the Vairagya 
is the effect of Sraddha and its product sqgariam 
Sucre I. 20. famafg. In order to make a person suitable 
for Yoga, Vairigya represents the cessation of the mind 
from the objects of sense and their so-called pleasures and 
Sraddha means the positive faith of the mind in the- path 
of Yoga that it adopts, its right aspiration of attaining the 
highest goal of absolute freedom, and the fullest conviction 
of doubtlessness and calmness in it. 

In its negative aspect Vairagya is of two kinds Aparā 
f and Para. The Apar& one is that of 
a mind free from attachment to per- 
céptable enjoyments, such as women, foods, drinks and 
power and having no thirst for scriptural enjoyables, such as 
heaven. The attainment of the states of Videha and the 
Prakritilaya has when it comes intocontaet with sueh divine 


Vairügya 
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and worldly objects, a consciousness of its own, dué to an 
understanding of the defects of those objects brought abont 
by miraculous powers. This consciousness of power is the’ 
same as the consciousness of indifference to their enjoyment, 

and is devoid of all desirable and undesirable objects as 
such This Vairagya may be said to have four stages è (1) 
Yatamána—in which the sensual objects are discovered to'be 
defective and the mind recoils from it. (3) Vyatireka—in 
which the senses to be conquered are taken note of, (3) 
Ekendriya—in which attachment towards internal pleasures 
and aversion towards external pains, being removed, the 
mind sets before itself the task of removing the attachment 
and aversion towards mental passions for getting honour 
or avoiding dishonour, etc. The fourth and the last stage 
of Vairagya called Vastkar is that in which the mind has 
perceived the futility of all attractions for external objects 
of sense and the scriptural objeets of desire and having 
suppressed them altogether the mind does not feel 
attached, even if it any how comes in connection with them. 

With the consummation of this last stage of Apar 
. Vairágya, comes the Para Vairagya 
which is identical with the rise of 
the final Praja leading to absolute independence. This 
Vairagya, Sraddhà and the Abhyāsa represent ` the 
unafflioted states (sfreefa) which suppress gradually 
the Klishta or the afflicted mental states. These lead the 
Yogi from one stage to another, and thus he proceeds 
higher and higher until the final state is arrived. 

As Vairagya advances Sraddha also advances, from 
Sraddbà eomes Virya-energy, or the power or concentra- 
, tion (amm) and from it 'again 
aba, ete and Srad- springs Smriti—or continuity of one 

5 object of thought and from it comes 
Samadhi or eognitive and ultra-cognitive trance, after which 


' Aparü Vairagya. - 
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follows Prajíià and the final release. Thus by the inclusion 
of Sraddb& within Vairagya, its’ effect, and the other 
products of Sraddhi with Abhyasa we see “that the 
Abhyasa and Vairagya ‘are the two internal’ méans for 
achieving the final goal of. the Yogi, the supremé 
suppression and extinction of all states of consciousness, 
of all afflictions and the Avidya—the last state of supreme 
knowledge or Prajfia (srt afiqu: ). 

As Sraddha, Virya, Smriti, Samadhi which are not 
different from’ Vairagya and Abhyasa, 
(they being only their other aspects 
or simultaneous products) are the 
means of attaining Yoga, it is possible to make a classifi- 
eation of the Yogis according to the strength of these 
with the Yogi, and the strength of the quickness (sz) 
‘with which they may be applied towards attaining 
the goal of the Yogi. Thus the Yogis are of nine 
kinds :— 

(1) of mildly energetic means, (2) of means of poA 
energy, (3) of means of intense energy. 

Each of these may vary according to the iik, 
medium state, or intensity of the quiekness or readiness 
with which the Yogi may apply them. Thus there are 
nine kinds of Yogis. Of these the best Yogi is he who is 
eiadamfaenaium, 2.6. whose mind is most ` intensely engaged 
aud. whóse practice is also the strongest. ] 

There is a difference of opinion here about“the meaning 
of-the word *i3z, between Vaehaspati and Vijnāna Bhikshu. 
The former says that-#44 means ìta here, but the latter 
holds that $34 cannot mean Vairàgya and the Vairügya 
being the effect of the Sraddhà cannot be counted separately 
from.it. . * Samvega " means quiekness in the performance 
of the means of attaining. Yoga ; some say that.it means 
* Vairàgya." But that is not true for if Vairagya 


` Classification of the 
Yogis. 
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is an effect of the due performance of the means of Yoga 
there cannot be the separate ninefold classification of Yoga 
apart from the various degrees of intensity of the means of 
Yoga practice. The word “ Samvega ” etymologically does 
not mean ^ Vairagya ” also. 


danger Gio afa dN Auala sn. aa 
Aaa amaga: snare aaa saagaa faery, 
aaa azaan W aza aranana T | 
We have seen just now that Sraddhā, ete., are the 
means of attaining Yoga, but we have not discussed what 
1 purifieatory actions must an ordinary 
Parikarmas and man perform in order to attain Siaddha 
Kriya Yogas. M 
from whieh the other requisites may 
also spring up. Of ‘course these purificatory actions are 
not the same for all persons for they must necessarily 
depend upon the conditions of purity or impurity of each 
mind ; thus a person who is already in an advanced state 
may uot require the performance of those purifieatory 
actions which will be necessary for a man of lower state. 
We have said just now that the Yogis are of nine kinds, 
according to the strength of their mental acquirements, 
Sraddha, ete.—the requisite means of Yoga and the 
strength of the quickness with which they may be 
applied. Neglecting the division by the strength or 
quickness of application along with these mental require- 
ments we may divide the Yogis again into three kinds : 
(t) Those who have the best mental acquirements 
(saafi). (2) Those who are mediocres. (3) Those 


who have low mental acquirements. 


In the first chapter of the Yoga aphorisms it has 
been said that Abhyasa, the application of the. mental 
acquirements of Sraddba, ete., and Vairdgya,the consequent 
cessation of the mind from objects of distraction, 
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lead to the extinetion of all our mental states and of 1 
final release. When a man is well developed he may 
rest contented with his mental actions alone, in his 
Abhyàsa and Vairagya, in his Dharana (concentration), 
Dhyana (meditation), and Samadhi (trance), which may 
be called the Jfànayoga. But it is easy enough to 
perceive that this Jñānayoga requires very high mental 
powers and so it is not within the easy reach of ordinary 
persons. Ordinary persons whose minds are full of 
impurities must pass through a certain course -of 
purificatory actions, before they can hope to obtain 
those mental acquirements by whieh they can hope to 
follow the course of Jnanayoga with facility. 

These actions which remove the impurities of the mind, 
and thus gradually increase the lustre of knowledge until 
the final state of supreme knowledge can be acquired are 
called Kriy&yoga. They are also called Yogangas as they 
help the maturity of the Yoga process by gradually 
inereasing the lustre of knowledge. They represent the 
means by which even an ordinary mind (fafanfaa) may 
gradually purify the mind and make it fit, for the highest 
ideals of Yoga. Thus the Bhashya says— By the 
sustained practice of these Yogangas or accessories of 
Yoga is destroyed the five-fold unreal cognition (afai) 
which is of the nature of impurity. Destruction means 
here disappearance, thus when that is destroyed, real 
knowledge is manifested. As the means of achieve- 
ment are being practised more and more, so is the 
impurity being attenuated more and more. And as 
more and more of it is being destroyed, so also it goes 
on increasing more and more the light of wisdom 
following in the wake of destruction. This process 
reaches its culmination in diseriminative "knowledge 
whieh means that its highest culmination’ is in 


186 THE STUDY OF PATANJALI 


the knowledge of tbe nature of .the..Pnrusha and the; 
Gunas. : i d E 7 ha 
Now the asser artion ‘that diam Modes are the causes of, 
the attainment of salvation, brings , the, question of the 
ey EA exact natures of their operations with; 
Nature of the opera- regard to this supreme. attainment, 
tion of the’ Yogangas EA E 
to bring salvation. — Bhashyakar with respect to ;.this 
question says that they are the causes, 
of Ethie s ‘separation. of the impurities of the mind just as ah, 
axe is the cause of the splitting of a piece of wood ; and. 
again they are the causes of the attainment of the snpreme 
knowledge just as wà is the cause of happiness and not in. 
any other way. It must be remembered that causation is 
viewed according to the Yoga theory as’ mere, transforma- 
tions of energy ; the operation of concomitant eauses is 
only by removing the obstacles which were impeding the 
progress of these transformations in a particular direction ; 
no. cause ean of itself produce any effect and the only way 
in which it can help the production of this effect into 
which by the principles of conservation and transformation 
of energy, the cansal state passes out of its own immanent 
energy is hy removing the intervening obstacles. Thus 
just as the passage of Chitta into a happy state is helped 
by wi removing the intervening obstacles or his previous 
good. actions by. removing the obstacles, so also the 
passage of the Chitta into the state of the attainment of 
true knowledge is only helped by the removal of obstrue- 
tions due to the performance of the Yogangas ; the neces- 
sary obstructions being removed the Chitta passes naturally 
of itself into this infinite state of the attainment of true 
knowledge in which all finitude is merged. 
An connection with this, Bhashyakara mentions nine 
kinds of the operation of the causes: (1) as the cause. 
of birth ; (2) of preservation : (3) of manifestation ; (4) 
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of modifieation ; (5) of sequential cognition; (6) of. 
separation ; (7) of attainment; (8) of differentiation ; 
(9) of upholding. 

squa faafaa aana: i 

Bamaavaa: m CH ATN QAR I 
The principle of conservation of energy and transforma- 
tion of energy being the root idea of causation in this 
system these different aspects represent the different points 
of view in which the word causation is generally used. 

Thus, the first aspect as the cause of birth or production 
is seen when for example, knowledge springs out of mind, 
so that the mind is called the cause of the birth of know: 
ledge. Here mind is the material cause (suza arw) of 
the production of knowledge, for knowledge is nothing 
but mind with its particular modifications as states (see 
afasia squfsanfanta aq: and amaa soeanq, o fu). 
Its difference from =aifaatea, which is not directly the 
eause of production, but serves to help it only in an 
indirect way by the removal of obstacles, is quite manifest. 
The fafaatea or the cause which makes things preserved 
as they are, is the end they serve; thus the serviceability 
of the Purusha is the cause of the existence and preserva- 
tion of the mind as it is, and not only of mind but of all 
our phenomenal experiences. 

The third cause of the afafa witu or the cause of 
manifestation (which is compared to a camp which 
manifests things before our view) according to Bhikshu 
is an epistemological cause and as such, includes among 
other things inferential cognition as well (the sight of 
smoke in the hill also falls under this) (mameet 
fue fadt wama). : 

Then come the fourth and the 5th causes, of Vikára 
(change) and Anyatwa (otherness) ; thus the cause of 
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change (fami) is exemplified as being that wbich causes a 
change ; thus the mind suffers a change by the objects 
that are presented to it just as bile changes the raw food 
that is cooked by it; the cause of waa (otherness) such 
as that brought about by a goldsmith in gold by making 
a bangle from it, and then again a necklace from it, is 
regarded as different from the change spoken of 
as Vikára. Now the difference between the gold being 
turned into bangles or necklaces and the raw rice being 
turned into soft rice is this that in the former ease when 
bangles are made out of gold, the gold remains the same 
in each case, whereas in the ease of the production of 
cooked rice from raw rice by fire the case is different, 
for heat changes paddy altogether for the paddy 
does not remain unchanged in its modification as rice ; 
(afi was saad quf aaa AN etal: anaaga 
efaa we aaa igana sfa a qe saa sumo afafa 
fearcaraanaagqafata a wv); goldsmith, and heat both 
are indeed efficient causes, but the former only effects 
mechanical changes of shape and form only, whereas the 
latter heat is the cause of structural and chemical changes. 
Of course these are only examples from the physical world, 
their causal operations in the mental sphere vary in a 
corresponding manner ; thus the change produced in the 
mind by the presentation of different objects follows a 
law which is the same as is found in the physieal world 
when the same object causes different kinds of feelings 
in different persons ; when Ignorance causes forgetfulness, 
in a thing anger makes the thing painful, and desire 
makes it pleasurable the knowledge of its true reality 
produces indifference; there is thus the same and of causal 
change as is found in the external world. ‘Then-comes 
in for our consideration the cause of separation (Viyoga) 
Which is only a negative aspect of the positive side of 
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the causes of transformations, as iu the gradual extinctions 
of impurities consequent upon the transformation of the 
Chitta towards the attainment of the supreme state of 
absolute independence by discriminative knowledge. ‘The 
last cause for consideration is the cause of upholding, 
(Dhrti) ; thus the body upholds the senses and supports them 
for the actualisations of their activities on the body just as 
the five gross elements are the upholding causes of the 
organic bodies ; the bodies of animals, men, ete., also adopt 
one another for their mutual support. Thus the human 
body lives by eating the bodies of many animals and the 
bodies of tigers ete., live on the bodies of men and other 
animals and so also many animals live on the bodies of 
plants, ete. (aqanas fe quufsarateuenamddenaa fuu 
va mmea aqeaanentdanita vi mamaa 
waia ava) The four kinds of causes that are 
mentioned in Sankara’s works and grammatical commen- 
taries like that of Sushena, viz, : sama, ami, «mr and 
data are all included within those nine causes mentioned 
in this quotation of the Bhashyakàra. 

The Yogāńgas not only remove the impurities of the 
mind. but help the mind. by removing the obstacles to 
attain the highest perfection of 
discriminative knowledge. Thus they 
are the causes in a double sense 
(1) of the dissociation of the impurities (Ramamu); (2) 
of removing the obstacles which impede the course of the 
mind for attaining the highest development (arfaate). 

Now coming to Yogāůgas, we see them enumerated 
as follows :—aafiaara amiran una aaan A 
Restraint Observance, Posture, Regula- 
tion of breath (amat), Abstraction, 
Concentration, Meditation and Trance are the eight 
accessories of Yoga, 


The operation of 
the Yog&ügas. 


Yogühgas. 
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It must be remembered that the Abhydsa and Vairágya 
and also the five means of attaining Yoga, viz., : agi, #4, ete., 
which are not different from Abhyasa and Vairagya, are 
by their very nature ineluded within the Yogangas 
mentioned above, and are not to be considered as 
independent means different from them (sera repre 
Maii antatedts aad madaan aafaa). The 
Parikarmas or embellishments of the mind spoken of in 
first chapter which we shall deal later on are also inelnded 
under the three Yogáügas wm, wa and amfy. The five 
méans srt, di, mfa. amf and ysr are said to be included 
under aq:, arana and $wfamra of the Niyamas and Vairügya 
under aa (aq oanfan aaa wae: wide] wo au 
wifey akada = nRa sawana yafaa mA 
arriga )! | 
* "Ro pandaan these better it is better first of all to 

give the definitions of the Yogangas 

Their definitions, and then disenss about them and 

ascertain their relative values for a 
man striving after attaining the highest perfection of 
Yoga. 

L Yama — Restraint — anfiaweeandeaiofersaa: 
‘These Yama restraints are: Abstinence from injury 
(Ahimsa); Veraeity ; Absinenee from theft; continence ; 
abstinence from avariciousness. 

IL. Niyama—Observances—sitaaaiiana: maa nfa- 
virenfar foren: | 

These observances are cleanliness, contentment, puri- 
fiéatory action, study and the making of God the motive 
‘of all action. ` ; 

HI. — Asanas— Posture—fercpastaaq steady posture and 
éasy position afaq ef mannaaa: utet: | 

IV. Regulation of breath (Pránàyama).is the stoppage 

of the inspiratory and expiratory movements (of breath) 
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whieh may be praetised when steadiness of posture has 
been secured, 

V. Pratyahara—abstraction. — ssfawareenztd fana vei 
WJA Süferatu HesR | : 

Abstraetion is that by which the senses do not come 
in contact with their objects and follow- as it were the 
nature of the mind. 

VI. Dharana—Coneentration—éaaufaaer wee. Con- 
centration is the steadfastness of the mind. ey: 

VII. Dbyana—Meditation—aaq semmame weg. The 
continuation there of the mertal effort (to understand) 
is meditation (ama). 

VIII. Samadhi—Trance contemplation—azaaara fauta 
aqya say: The same when shining with the light 
of the object alone, and devoid as it were of itself, is 
trance (or contemplation, Samadhi). 

These are the eight Yogaugas which a Yogi must 
adopt for his perception. Of these again we see that 

some have the mental side more 
SE ae Pari- — predominant, whereas others have 

mostly to be aetualised in exterior 
action. Dháranà, Dhyana and Samadhi which are purely 
of the Samprajüáta type and also the muma and seem 
which are accessories to them serve to cleanse the mind of 
its impurities and make it steady and can therefore be 
assimilated as being the same with the Parikarmas men- 
tioned in Book I, Sutras 34-39  (w&é« fame a Wu 
(35) fawxadi at wafaeqgal aaa: fafafa, (36) faw]a a 
afani (27) daaa n fama (38) asaan n (39) 
aaiwaaatrat). Of course these Samādhis of the 
Samprajnáta type only serve to steady the .mind 
and to take it in attaining diserimimative knowledge. 
(cà wa; wee maaana a fassenfafgüatut 
anad faaafa i) : 
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In this connection I think it will not be out. of place 
for me to mention the other remaining accessories -for 
eleaning.the mind as mentioned in Book I, viz., @tawa- 
akaa gegaan aana aaa (By cultivating 
habits of friendliness, compassion, complacency and 
indifference towards happiness, misery, virtue and vice 
(respectively) the mind becomes pure. 

This means that we are to cultivate the habit of 
friendliness towards those who are happy ; this will indeed 

remove all jealous feelings, and thereby 
ett ed oe, cleanse the mind and make it 

pure. We must eultivate the habit 
of compassion towards those who are suffering pain ; 
thus when the mind shows compassion whieh means that 
it wishes to remove the miseries of others as if they were his 
own, it becomes cleansed of the dirt of the desire of doing 
injury to others for compassion is only another name for 
sympathy which naturally brings oneself to the level of 
others towards whom he may be sympathetic. Next comes 
the habit of complacency which one should diligently 
cultivate as it makes our minds pleasurably inclined to- 
wards those who are virtuous. ‘This removes the dirt. of 
envy from the mind. Next comes the habit of indiffer- 
ence which we should acquire towards vice in vicious 
persons. We should acquire the habit of remaining 
indifferent where we cannot sympathise, as for example, 
with persons who are vicious; weshould not on any account 
get angry towards those who are bad and with whom 
sympathy : was not possible. "This will remove the dirt of 
anger. It will be clearly seen here that @@, mam, afea 
and sie mentioned here are only the different aspects 
of universal sympathy which should remove all perversities 
inour nature and unite us with our felow-beings. This 
is the positive aspect of the mind with reference to the 
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abstinence of injury (af¢ar mentioned, under Yamas) 
which will cleanse the mind and make it fit for the appli- 
cation of ihe means of (Sraddha) sm ete. For unless 
the mind is pure, there is indeed no scope for the appli- 
cation of means of sat ete. for making the mind 
steady. (waai yaana a R sam: fea aera) 
It will be seen that these represent the mental endeavours 
to cleanse the mind and to make it fit for the proper mani- 
festation of Sraddhà, ete., and thus to steady it towards 
attaining the true discriminative knowledge. 

Again of the Parikarmas by «me, em and amma amfi 
and that by the habit of sympathy 
as manifested in a, aam, ete, the 
former is a more advanced state of 
the extinetion of impurities than the latter. 

But it is easy tosee that ordinary minds can never 
make the beginning of their practices from these stages. 
They are so impure naturally that the positive universal 
sympathy as manifested in 3t, ete., by which the turbidity 
of mind is removed, are indeed things which are very hard 
to begin with. Itis also necessarily difficult. for them to 
steady the mind to anobject as in yut, ata and aafy. Only 
men in advanced stages can begin to practise them.. For 
ordinary people. therefore, some course of conduct must 
have to be discovered by which they ean purify their minds 
and elevate them to such an extent that they may be.in 
a position to eleanse the mind by the mental Parikarmas 
or purifications just now mentioned. Our minds also 
become steady in proportion as their impurities are 


Their respective 
positions. 


eleansed. The cleansing of impurities only represents the 
negative aspeet of the positive side of making the minds 
steady. ‘The grosser impurities. being removed, finer one 
remain, these are removed by the mental Parikarmas, 
supplemented by Abhyasa or the application of Sraddhá, 
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ete., for the purpose of maling the mind steady. Thus 
wheu the impurities are gradually more and more 
attenuated, at last the final germs: of impurities are 
destroyed by the foree of Dhyana or the habit of Nirodba 
Samadhi, when Kaivalya is attained. 
Now to speak of that course of conduct by which the 
gross -impurities of ordinary minds 
Yamas. are removed, we have to come to 
Yamas. They are as we have said 
before féa, qm, we. asus and safa ; of these wfe'at is 
given such a high place that it is regarded as the root of the 
other Yamas, am, 44a, 35:421, WITS and the other Niyamas 
mentioned before only serve to make the wfe'wt perfect. 
We have seen before that st aam, gar and sam serve 
to strengthen the wíe'wrsinee they are only the positive 
aspects of it, but now we see that not only they but other 
Yamas and also the other Niyamas Ña, wes, au: «tem 
aud S»ufewia only serve to make wfe'wi more and more 
perfect. This f'ai when it is performed without being 
limited or restrieted in auy way by easte, country, time 
and circumstances and is adhered to thoroughly universally, 
is called agma or the great duty of abstinence from in,ury 
is sometimes limited to castes as for example the injury 
inflicted by a fisherman and in this case it is called agaa 
or restricted Ahimsa of ordinary men as opposed to universal 
Ahimsa of the Yogis called amaa; the same afge. is 
limited to country as in the case of a man who says to 
himself, “ I shall not cause injury at a sacred place ?; and 
by time, with 1eference to a person who says to himself 
“I shall not cause injury on the sacred day of Cliaturdasi”; 
by eireumstanecs as when a man says to himself, “ ] hall 
cause injury for:the sake of gods and Brahmins only"; or 
when injury is caused by warriors in the battle field alone 
and -in nowhere else. This restricted Ahimsa is only for 
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ordinary men who cannot follow the universal law of 
Ahimsa for a Yogi. i 
Ahimsa is a great universal duty which a man should 
impose on himself in all conditions of 
life, everywhere, and at all times 
without being restricted or qualified by any limitation 
whatsoever. In Mahabharat Mokshadharmadhyaya it is 
said that the Sankhyists lay stress upon sfat whereas the 
Yoga lays stress upon Samadhi; but here we see that Yoga 
also holds that Ahimsa should be the greatest ethical motive 
of all our conduct. It is by this Ahimsa alone that we 
ean make ourselves fit for the higher type of Samadhi. 
-AH other virtues of aa, 44a only serve to make afg'at more 
and more perfect. Ft is not however easy to say whether 
the Sankhyists gave so much stress to afg'at that they 
regarded it to lead to ««f« directly without the intermediate 
stages of Samadhi. We see however that the Yoga also 
lays great stress on it and holds that à man should withhold 
‘from allexternal acts; for, however good they may be, 
they cannot be such that they would not lead to some 
kind of injury or feat towards beings, for external 
actions ean never be such that they can be performed without 
doing any harm to others. We have seen that from this 
point of view Yoga holds that pure works (wma) are 
only those mental worksof good thoughts in whieh a 
perfection of wfe'wt can be attained. With the growth 
of good works (awa) and the perfect realisation of 
wfewr the mind naturally passes into the state. in. which 
its actions are neither good (sa) nor bad (sym); and 
this state is immediately followed by the state of Kaivalya. 
Veracity consists in word and thought being in 


Ahimsa. 


accordance with facts. Speech and 
Veracity. : 
" mind correspond to what has been 


seen, heard and inferred as such. Speech is uttered for the 
19 
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purpose of transferring one's knowledge to another. It is 
always to be employed for the good of others and not 
for their injury, for it shonld not be defective as with 
Yudhishthir, where his motive was bad. If, however, it 
proves to be injurious to living beings even though 
nttered as truth, it is not truth; itis a sin only. By this 
outward appearance, this is a facsimile of virtue and one 
gets into painful darkness. Therefore let everyone examine 
well and then utter truth for the benefit of all living 
beings. All truths shonld be tested by the canon of aa 
(non-injury). - 

Asteya (344) is the virtue of abstaining from stealing. 
‘Theft is the making one’s own unlawfully of things be- 
longing to others. Abstinence from theft consists in the 
absence of the desire thereof. 

amaa — Brahmacharyya (Continence) is the restraint of 
the generative organ, and the thorough control of sexual 
tendencies. 

Aparigraha (safer) is want of -avariciousness, the 
non-appropriation of things not one’s own ; one happens 
to attain it on seeing the defects of attachment and of the 
injury caused by the earning, preservation and destruetion 
of the objects of sense. . 

If in performing the great duty of wfe'wi and the other 

The purification of virtues whieh are auxiliary to i6 a 

wing, man be troubled by the thoughts 
of sin, he should try to remove.the sinful ideas by 
habituating himself to ideas which are contrary to 
them. Thus it is said if the high fever of the sins opposed 
. to the virtues tend to push him along the wrong path, he 
should in order to drive them away entertain ideas like the 
following :—Being burnt up as I am in the fires of the 
world, I have taken refuge in the practice of Yoga giving 
as it does protection to all living beings. Were I to take 
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up the sing having once given them up I should certainly 
be a dog inmy conduct. As the dog takes up his own 
vomit, so should I be acting it I were to take up again 
‘what I have once given up. This is called the practice of 
nfa maai (Pratipaksha Bhābanā) meditating on the 
opposites of the temptations. 
A classification of the sins of far, ete., may be made 
according as they are actually done, 
pores ate of  oreaused to be done, or permitted to 
be done; and these again may be 
further divided according as they are preceded by desire, 
anger and ignorance; these are again slight, middling or 
intense. Thns we see that there may be twenty-seven 
kinds of these sins. Mild, middling and intense are again 
‘threefold each mild-mild, mild-middling and mild-intense. 
Middling-mild, middling-middling and middling-intense. 
Also intense-mild, intense-middling, and intense-intense. 
Thus there may be eighty-one kinds. "This again becomes 
infinite on account of rule (fama), option (fae) and 
conjunction (sq). 
The contrary tendency consists in the notion that these 
immoral tendeneies cause an infinity 
Thinking of the con- of pains and untrne cognition. Pain 
trary tendencies. ere ; 
d and unwisdom are the unending fruits 
of these immoral tendencies and that in this idea lies the 
power which brings the habit of giving a contrary trend 
"to our thoughts. iA e 
These Yamas together with the Niyamas which are 
going to be ‘described are called 
" — Kriya Yoga. farin, by the performance of whieh 
m. s > men become fit and gradnally rise 
to the state of rim by amfa and attain Kaivalya. 
‘This course thus represents the first stage with which 
ordinary people should begin their Yoga work. 
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But people who are mo:e advanced and naturally 
possess the virtues mentioned in Yama, have no necessity 
of making their beginning therefrom. 

‘Thus it is said that some people may make their begin- 

ning with the Niyamas, 4%, @wna 
Those who made their and éacufawa it is for this reason 
SS oie Jubet though they are mentioned under 

the Niyamas, they are also specially 
selected and spoken of as the famia in the very firsi 
rule of the second Boko—-au:ermengsnfewrnís fran: ; 
aq; means the strength of remaining unchanged in changes 
like that of heat and cold, hunger and thirst, standing 
and sitting, the absence of speech ats and the absence 
of social indications. 

area means the study of philosophy and the repeti- 
tion of the syllable Aum. 

Senf — This l$varapranidhàna is different from 
the I$wara Pranidhàna mentioned in Book J, where it 
meant love, homage and adoration of god, by virtue of 
which god by his grace makes Samadhi easy for the Yogi. 

Here it is a kind of fara and hence it means the 
bestowal of all our actions to the Great Teacher, God, 2. e., 
to work, not for one's own self but for God, so that 


a man desists from all desires of gaining 


any fruit 
therefrom. 


When these are duly performed the afflictions become 
gradually attenuated and trance is brought about. The 
afllictions thus attenuated become characterised by unpro- 
duetiveness, and when their seed- -power has as it were, 
been burnt up by the fire of bigh intelleetion and the 
mind untouched by afllietions come up to the distinct 
natures of the Purusha and au, the mind naturally 


returns to its own primal cause Prakriti and Kaivalya is 
attained. 
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Those who are already much advanced do not require 
even this Kriyayoga (fiata), as 
MER ni am their afflictions are already in man in 
vanced, an attenuated state, and their minds 1n 
a fit eondition to adapt themselves to 
Samadhi; they ean therefore begin all at once with maña. 
So in the first chapter it is with respect to these advanced 
men that it has been said that Kaivalya can be attained 
by Abhyasa (ana) and Vairigya without adopting the 
ailena amaaan waqa a fuus saa: qeu? 
azaj amawaan Ama —g IL 2) at the Niyama Kriya 
Yogas ouly Saucha (sitq) and Santosha  (uwis). remain 
to be said. Saucha (six) means cleanliness of body and 
mind. Cleanliness of body is brought about by water, 
cleanliness of mind is brought about by the removal of 
the mental impurities of pride, jealousy and vanity. 

Santosha ( aña ) contentment is the absence of desire to 
possess more than is necessary for the preservation of one’s 
life. It should be added that this is the natural result of 
the correction of the appropriation of others’ things («a). 

At the close of this section on the Yamas and Niyamas, 
it is best to note their difference which lies prineipally 
in this that the former are the negative virties, whereas 
the latter are positive ones.- The former ean and there- 
fore must be practised at all stages of Yoga, whereas the 
last being positive are attainable only. by the distinct 
growth of mind through Yoga. The virtues of non-injury, - 
truthfulness, sex-restraint, etc., should be adhered to at all 
stages of the Yoga practice. They are indispensable for 
steadying the mind. - 

It is said that in the presence of a person-who has 
acquired steadiness in #fgat all animals give up their habits 
of enmity ; wheu a person becomes steady in truthfulness, 
whatever he says becomes fulfilled. When .a person 
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becomes steady in waa absence of theft, all jewels from 
differerit quarters approach him. 

Continence being confirmed, vigour is obtained. 
-Nori-covetiousness being confirmed, the knowledge of the 
causes of births is attained. By the steadiness of cleanli- 
‘ness, disinclination to this body and cessation of contact 
with others is obtained. 

When the mind attains internal 14 or cleanliness 
of mind, his ww becomes pure, aud he acquires high- 
Wnindedness one-pointedness, control of the senses and fit- 
ness of the knowledge of self. By the steadiness of 
contentment comes the acquisition of extreme happiness. 
By steadiness of aqa the dirt of this veil is removed and 
-from that come the miraculous powers of endurance of the 
body afua, etc.. and also the miraculous powers of the 
senses, vizą clairaudienee and thought-reading from a 
distance. - By steadiness of «vera the gods, tlie Rshis 
and the Siddhas become visible. When Iswara is made 
the ‘motive of ali actions, trance is attained. By this 
the Yogi knows all that he wants to know just as 
it-is in reality, whether in another place, another body 
or another time. His intellect knows everything as it is. 

It should not, however, be said, says amefa, that in 
“ais s much as the aasma waif is attained by making Iswara 


the motive of all actions, the remaining 
Iswara Pranidhàna 


seven Yooang e useless. For 
andthe other Yogangas, hes oga Te Oa eless 
1 x: M 


these Yogangas are: useful in the 
attainment of that mental mood which devotes all actions 
to the purposes of Í$wara. They are also nseful in the 
attainment of amsa wet by separate kinds of their 
collocations, and Samadhi also leads to the fruition of 
aama ar but this meditation on [swara though it is itself a 
‘species of Sacufaura itself, Samprajnata Yoga (serere aim) 
‘is'yet more direct means than them. About the relation 
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of gucafaura with the other Angas of Yoga, Bhikshu. 
writes :—It cannot be said that since Yoga can he attained 
by meditation on léwara, what is the use of the other, 
diseipliàary practices of the Yoga, for the meditation on. 
Iswara only removes ignorance. ‘The other accessories. 
bring about the Samadhi by their own specific ways of 
operation. Moreover it is by the help of meditation on 
Tgwara that one succeeds in bringing about Samadhi 
through the performance of all the accessories of Yoga ; ; SO. 
the other accessories of Yoga can not be regarded as 
unnecessary ; or rather it is the other accessories which 
bring Dhāranā, Dhyana and Samadhi through meditation 
on God and thereby produce salvation since they cannot 
do that themselves :—( 4 @axafwarnga Aa saurira q 
dyufumay Agaa fanaa sta g AFT. 
uasa) ales dafa fafaw aata «ifa qeu 
amfi saafi si a anyin qup wena weil dace 
ara anfi wga saurai a ced] a cared afacie sents 
Sausfenqea q wem wefenema afaa i) E 
Asanas are secured by slackening of effort by thought 
transformation as infinite. Thus 
Asanas, à : 
posture becomes perfect and effort 
to that end ceases, so that there may be no movement of 
the body ; or when the mind is transformed into the infinite’ 
that makes the idea of infinity. its own, it brings about 
the perfection of posture; when posture has once been 
mastered, he is not disturbed by the contraries of heat and 
cold, ete. 
— After having secured stability in the Asanas a person 
s should try the Pranayamas. The 
pause that comes after a deep 
inhalation and that after a deep exhalation are each 
called a Pranayama ; the first is called external and the 
second internal. There is however a third mode, when’ the 


Pranayama. 
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lungs are neither too much dilated nor too much’ contract- 
ed there is another total restraint; where cessation of 
both these motions take place by a single effort just 
as water thrown on a heated stone shrivels up from 
all sides. 

These can be regulated by keeping eye over space, 
span and number. Thus as the breathing becomes slower 
the space that it oceupies also becomes smaller and smaller. 
Space is again of two kinds, internal and external. At the 
time of inhalation the breath oceupies internal space which 
ean be felt even iu the soles of hand and feet, just like 
the slight touch of an ant. To try to feel this tonch 
along with deep inhalation serves to lengthen the period of 
cessation of breathing. External space is the distance 
from the tip of the nose to the most remote point up to 
which breath ean be felt, by the palm of the hand, or by 
the movement of any light substance like cotton, ete., 
placed there. Just as the breathing beeomes slower and 
slower the distances traversed by it also becomes smaller and 
smaller. Regulations by time is seen when eye is kept 
over the time taken up in breathing by moments; each 
moment being the fourth part of the twinkling of the eye. 
So regnlation by time means the fact of our attending to 
the moments or Kshanas spent in the acts of inspiration, 
pause and respiration. These Pranayams can also be 
measured by the number of normal duration of breaths. 
The time taken by the respiration and expiration of a 
healthy man is the same as that which is measured by 
snapping the fingers after turning the hand thrice over 
the knee, is the measure of duration of normal breath ; 
measured by 36 such Matrüs or measures in the first 
attempt or Udghata called mild; when it is doubled, 
it is the second Udghata (middling) when it is trebled 
it is the third Udghata (intense) called intense, Gradually 
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the Yogi acquires the practice of Pranayama of long 
duration, being daily practised and being increased in 
succession of a day, a fortnight, a month, ete. Of course 
he proceeds first by mastering the first Udghata, then 
the second and so on until the duration increases up to 
a day, fortnight a month as stated before. There is also 
a fourth kind of Pranayama transcending all these stages 
of unsteady practice when the Yogi is steady in his 
cessation of breath. It must be remembered, however, 
that while the Pranayams are being practised, mind must 
be fixed by wa and wmm to some object external or 
internal without which these will be of no avail for the 
true object of Yoga. By the practice of Pranayama 
mind becomes fit for concentration as in the Sutra 
næra at HWE, where it is said that steadiness is 
acquired by muta, and this steadiness is acquired in the 
same way as concentration as we find also in the Sutra 
WICUIH 4 WISIS: | 

When by Pratyahara the senses are restrained from their 

MERT external objects we have what is 
called Pratyahara, by which the mind 
remains as if in its own nature being altogether identified 
with the object of inner concentration or- contemplation ; 
and thus when this Chitta is again suppressed the senses 
which have already ceased from coming iuto contact 
with other objects and become submerged in the Chitta 
itself, also cease along with it. Dharana is the concentra- 
tion of Chitta on a particular place, which is so very 
necessary at the time of Pranayamas 
mentioned before. The mind may 
thus be held steadfast in such places as the sphere of the 
navel, the lotus of the heart, the light in the brain, 
the forepart of the nose, the forepart of the tongue aud 
such like parts of the body. 

20 


Dharana. 
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Dhyana is the continuance, the ehanging flow of the 
mental effort in the object of Dharana 
say” (www?)  vnmediated by any other 
break of conscious states. i 
Samadhi or trance contemplation results when by deep 
concentration mind beeomes transformed to the form of 
the object of contemplation. By 
Pratyahara or power of abstraction 
mind desists from all other objects except the one to 
which it is intended to be centred; the Yogi as he thus 
abstracts his mind also tries to give it to some internal or 
external object, which is called wat; it must also be noticed 
that to acquire the habit of uw and in order to inhibit 
the abstraction arising from the shakiness and unsteadi- 


Samadhi, 


ness of the body it is necessary to practise steadfast 
posture and to eultivate the Pranayama. Also for the 
purpose of inhibiting the distractions arising from breath- 
ing. Again in order that a man ean hope to attain 
steadfastness in these he must desist from any such conduct 
which may be opposed to the Yamas, and also acquire the 
mental virtues stated in the Niyamas and thus secure 
himself against any intrusion of distractions arising from 
his mental passions. These are therefore the indirect and 
remote conditions which qualify the person for attaining 
w, ea and Samadhi. A man who through his good 
deeds or by the grace of god is already so much ad- 
vanced that he is naturally above all sueh distractions 
to remove which it is necessary to practise the Yamas, the 
Niyamas, the Asanas, the Pranayama and Pratyahar, may 
at once begin with wau; wim we have seen means eon- 
centration, with the advancement of which the mind 
becomes steady in repeating the object of its concentration, 
t.e., thinking of that thing alone and no other thing; thus - 
we see that with the practiee of this state called sr or 
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meditation in which the mind flows steadily in that one 
state without any interruption, and gradually with this, 
even the conscious flow of this activity ceases and the 
mind transformed into the form of the object under 
concentration becomes steady therein. We see therefore 
that Samadhi is the consummation of that process which 
begins in ymw or coneentration. These three tem, ara and 
amfy represent the three stages of the same process of 
which the last one is the perfection:; and these three are 
together technically called sz« which directly leads to 
and is immediately followed by the Samprajnàta state, 
whereas the other five Yogangas are only its indirect or 
remote causes merely. For Asamprajnàta state however 
these three are also not so intimate, for a person who is very 
highly advanced, or is the special object of God’s grace 
may at once by intense Vairügya and  Abhyàsa pass 
into the Nirodha state or the state of suppression. 

‘By the possession of Sanyama as gradually dawns the 
knowledge of Samadhi, so the Sanyama is gradually 
. strengthened. For while the dawning of this Prajnaloka 
or the light of Samadhi knowledge this Sanyama also 
rises higher and higher. This is the beginning for 
here the mind can hold #74 or concentrate and 
become one with a gross object together with its name, 
ete., which is called the Savitarka state; the next plane 
“or stage of Sanyama is that when the mind becomes one 
with the object of its meditation withont any consciousness 
of its name, ete. Next come the other two stages called 
afai and fama when the mind is fixed on subtle 
substances as we shall see just now. 

Samprajnata Samadhi. 
Division of 


Samprajnüta Samadhi. — 


Savitarka Nirvitarka Saviehara Nirvichara 
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To comprehend its scope it is necessary to understand 
first of all the relation, between a thing, its concept and 
the partienlar name with which the 
eoncept or the thing is associated. 
It is easy to see that the thing (a4), the concept (ara), and 
the name (sz) are quite distinct. But still by force of 
association the word or name stands both for the thing 
and its concept ; the function of mind by virtue of which 
inspite of this unreality or want of their having any real 
identity of connections, they seem to be so much associated 
that the name cannot be difterentiated from the thing or 
its idea, is called Vikalpa. 

Now that state of Samadhi in which the mind 
seems to become one with the thing together with 
its name and concept is the lowest stage of Samadhi 
called wf&emi; it is the lowest stage because here the 
gross object does not appear to the mind in its true 
reality, but only in a false illusory way in which it 
appears in ordinary life associated with the concept and the 
name, ‘This state is not different from ordinary conceptual 
states in which the particular thing is not only associated 
with the concepts and their names but also with other con. 
- cepts and their various relations; thus a cow will not only 
appear before the mind with its concept and name, but 
also along with other relations and thoughts associated 
with the cows as for example,—‘ This is a cow, it belongs 
to so and so, it has so many hair on its body and so forth,” 
This state therefore is the first stage of Samadhi “in which 
the mind has not become steady and is not as yet beyond 
the range of our ordinary eonseiousness. 

From this comes the Nirvitarka stage when the mind 
by its steadiness can become one with its object divested 
of all other associations of name and concept, so that 
the mind is not in direct touch with the reality of the 


Savitarka. 
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thing, uncontaminated by associations. The thing in this 
state does not appear to be an object of my consciousness 
but the consciousness becoming divested of all ‘I’ 
or ‘mine’ beeomes one with the object itself; so that 
there is no such notion here, as I know this but the mind 
becomes one with the thing so that the notion of subject 
and object drops off and the result is the one steady 
transformation of the mind as the object of its con- 
templation. This state brings home to us the real 
knowledge of the thing, diverted by other false and 
illusory associations which apart from explieating the real 
nature of the object served only to hide it. This Samadhi 
knowledge or ws is called fafaaai. The objects of this 
state may be the gross material objects and the senses, 
Now this state is followed by the state of afina wat 
which dawns when the mind neglecting the grossness of the 
object sinks deeper and deeper into its finer constituents 
and the appearance of the thing in its grosser aspects 
drops off and the mind having sunk deep, centres and 
identifies itself with the subtle Tanmatras which are the 
constituents of the atoms as a conglomeration of which 
the object appeared before our eyes in the Nirvitarka 
state. Thus when the mind after identifying itself with 
the sun in its true aspect as pure light, tends to settle 
on a still finer state of it either by making the senses so 
steady that the outward appearance vanishes or by seeking 
finer and finer stages than the grosser manifestation of 
light as such, it apprehends the Tanmatrie state of the 
light and knows it as such, and we have what is called the 
afaa stage. It has great similarities with the wfasmi 
stage, while its differenees from that stage spring from 
the fact that here the object is the Tanmatra and not the 
gross Bhuta. The mind in this stage holding communion 
with the Rupa ‘Tanmatra for example is not coloured 
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variously as red, blue, ete., as in the Savitarka communion 
with gross light, for the Tanmàtrie light or light potential 
has no such varieties as different kinds of colour, cte., so 
that there are also no different kinds of feeling of pleasure 
or pain arising from the manifold varieties of light. So 
this is a state of a feelingless representation of one uniform 
Tanmātric state when the object appears asa conglomera- 
tion of Tanmatras of Rupa, Rasa or Gandha as the case 
might be. This state however is not an indeterminate stage 
as the Nirvitarka stage, for this Tanmatrie conception is 
associated with the notions of time, space, and eausality ; 
thus the mind here feels that it sees at the present time 
these Tanmatras which are of such a subtle state that 
they are not associated with, pleasures and pains. They 
are also endowed with causality, in the way that from 
them and their particular collocations originate the 
atoms. 

It must be noted here that the subtle objects of con- 
centration in this stage are not the Tanmatras alone but 
also other subtle substances including the ego, the Buddhi 
and the Prakriti. 

But when the mind acquires complete habit of this 
state in which the mind becomes so much identified with 
these fine objects—the Tanmatras—ete., that all con- 
ceptual notions of the associations of time, space, causality, 
ete., spoken of in the Savichira and the Savitarka 
State vanish away, and the mind becomes one with the 
fine object of its communion. These two kinds of 
Prajna, Saviehàra and Nirvichadra arising from the 
communion with the fine Tanmatras have been collocated 
under one name as Vicharanugata. But when the object 
of communion is the ego as the subtle cause of the senses 
it is called sam and when the object of communion 
is the subtle cause of ego the gf called also the farsa 
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it is called -fmarqua. There can be no Nirvichara 
communion with the manifested Prakriti as the object for 
it is not an actual state which ean stand as the object of 
communion but only a state of final retirement, the 
returning back of all the effects into their primal state 
of potentiality ; so there can never be a Prajna of such a 
stage. Thus we may restate the division of Samprajnata 
Samadhi reconciling I. 17 with T. 42, 43, 44 as follows :— 


es ufu 
| | 
wafaaa wur fausm 
(faamTqua) LIRE —— 
T , afaa "feras 
afani fafaaat (mazmma) (Gafaarpa) 
aaa E S i 
(fascrqaa) afaart afma 
eae 
"fran fafaa 
AE 
| 
afa fafa atc 


Through the Nirvichara state, our minds become 
altogether purified and there springs the ym or knowledge 
called aaz or true; this true knowledge is altogether 
different from the knowledge which is derived from the 
Vedas or from inferenees or from ordinary perceptions ; 
for the knowledge that it can give of Reality can 
never be had by any other means of knowledge either 
by perception, inference or testimony for their com- 
munication is only by the conceptual process of 
getiéralisations and abstractions and thus can never! 
affirm anything about the things as they are in them- 
selves which are altogether different from their illusory 
demonstrations in conceptual terms whieh only prevent us 
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from knowing the true reality. The potency of this Prajna 
arrests the potency of ordinary states of distracted con- 
sciouness and thus attains stability. When however 
this Prajna is also suppressed, we have what is called 
the state of Nirvija Samadhi at the end of which comes 
final Prajna leading to the dissolution of the Chitta and 
the absolute freedom of the Purusha 

Samadhi we have seen is the becoming of mind’s 
oneness with an object by a process of acute concentration 
on it anda continuous repetition of it with the exclusion 
of all other thoughts of all kinds. We have indeed 
deseribed the principal stages of the advancement of 
Samprajnata Yoga but it is impossible to give an exact 
picture of it with the symbolical expressions of our 
concepts ; for the stages become clear to the mental vision 
of the Yogi as he gradually acquires firmness in his 
practice. The Yogi who is practising at once comes to 
know as the higher stages gradually dawn in his mind and 
distinguish them from eaeh other; it is thus a matter of 
one’s own experience, so that no other teacher can advise 
him whether a certain stage which follows is higher or 
lower, Yoga itself is its own teacher (axel sanamcfa: 
zaa aM v3 smaa — AA ana alana | dau 
ata a ait wa farq n 

When the mind passes from ‘the Samprajnata state 
it is ealled Vyutthana in comparison to the Nirodha state, 
just as the ordinary conscious states are called Vyutthana 
in comparison to the Samprajnata state, the poten- 
cies of the Samprajnüta state become weaker and weaker 
whereas the potencies of the Nirodha state become stronger 
and stronger and finally the mind eomes to the Nirodha 
state and become stable therein ; of course this holds 
within itself a long mental history, for the potency 
of the Nirodha state can be stronger only when the 
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mind practises it and remains in this suppressed condition — 
for long intervals of time. This shows that the mind | 
being made up of the three Gunas is always suffering 
transformations and ehanges. Thus from ordinary state 
of distracted consciousness it gradually becomes one 
poiüted and then gradually become transformed in a 
state of an object (internal or external) when it is 
said to be undergoing the Samadhi parinama or Samadhi 
change of the Samprajnata type; next comes the 
change, when the mind passes from the Samprajnata 
stage to the state of suppression (faXiw). Here therefore 
also we see that the same wa, waq, werfen which we 
have already described at some length with regard to 
the sensible objeets apply also to the mental states. 
Thus the change from the Vyutthana to the Nirodha state 
is the www, the change as manifested in time, so 
that we can say that the change of Vyutthana into 
Nirodha has not yet come, or has just come, or that the 
Vyutthana state exists no longer, the mind having 
transformed itself into the Nirodha state. There is also 
here the third change of condition, when we see that the 
potencies of Samprajnata state become weaker and 
weaker, while that of the Nirodha state becomes stronger 
and stronger. These are the three kinds of change which 
the mind undergoes called the Dharma,. Lakshana and 
Avastha change. But there is one difference between 
this change thus described from the changes observed in 
sensible objects that here the changes are not visible but 
are only inferrible from the passage of the mind from one 
state to another. 

It has been said that there are two different sets 
of qualities for the mind, visible and invisible. The 
visible qualities whose changes can be noticed are conscious 
states, or thought products, or percepts, etc. The invisible 
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ones are seven in number and. cannot be directly seen, 
bnt their existence and changes or modifications may 
be established by inference. These are suppression, 
characterisation, potentialisation, constant change, life, 
movements and power or energy of movements. 


fade wade: Uae sitas i 
Se fa fare wat errata: a 
In connection with the Samprajnata Samadhi some 
miraeulons attainments are also described, whieh are said 
to strengthen the faith or belief of the Yogi, to the 
processes of Yoga as the path of salvation as the Yogi 
advances, These are like the products or the mental 
experiments in the Yoga method, by which the people may 
become convinced of the method of Yogaas being the 
true one. No reason are offered about the why of these 
attainments but they are said to happen as a result of the 
mental union with different objects. Itis best to note 
them here in a tabular form. 


= | 
Object of Sanyam. Sanyam. | Attainment. 


(1) Threefold change of | Sanyama. | 
things as wa, aat | 
and sure | 


i 

(2) The distinctions of | Knowledge of the sounds 
name, external object | of all living beings. 

* and the concept which : ü 


ordinarily appears uni- 
ted as one. 


(3) Residual potencies dax 3 Knowledge of previous life. 


of the nature of we 
and sp. | i 
(4) Concepts alone (se- | X ] Knowledge of other minds. 


parated) from the | ! 
objecta). | 
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Object or Sanyam. | Banyam. | Attainment. 


i 


| 
(5) Over the form of body. | Sanyama. | Disappearance (by virtue of 
| | the pereeptibility being 


(man) cheeked). 
(6) Karma of fast or slow 5 Knowledge of death. 
fruition. | 
(7) Friendliness, sympathy, ” Power. 
and compassion. aa, | ? 
afen, www 
(8) Powers of elephant — ... " ; Power of elephant. 


| Knowledge of the world 


systems. 


| 
9 Si 1 
ieee | (the geographical position 
| of countries, &e.) : 
(10) E er | ” Knowledge of the starry 


Knowledge of their move- 
ments, 

Knowledge of the system 
" | ofthe body. 


Snbdual of hunger avd 
thirst. 
Steadiness, 


1 
| 
| 
(11) Pole star j 
H 
i 


{ 

"d 
| 
(12) Plenus of the Navel ... | 
(13) Pit of the throat 


(14) Torivise Tube 


Vision of the perfected ones— 
the seer orall knowlodge 
Ly prescience. 


(15) Coronal light 


Knowledge of the mind, 


(17) Purusha H Knowledge of Purusha. 
Control over the element 
from which follows atten- 
| uation, other powers, per- 
fection of the body and 
non-residence - by their 
* characteristics. 


(18) Gross substantive ayq 
the astral q con- 
junction spe and pur- 


| 
i 
i 
I 
(16) Heat M e | n 
pose fulness "dae | 


(19) Aet, the substantive 4 Mastery over the senses; 
“appearance, egoism, | i and thence come the qnick- 
she conjunction and | nessas of mind, unaided 


the purposefnlness of | mental  pereeption and 
p | mastery over the Pradhana. 
sensation eA » 


aiaa faao; sa- 
siamania | | ah «s fm 
E l 
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These Vibhutis as they rise with the performance of the 
processes of Yoga gradually deepen the faith zgrof the Yogi 
in the performance of his deeds and 
Vibhuti and their thus help his main goal or ideal by 
position in the Yoga 4 : 
Philosophy. always pushing or drawing him for- 
wards and forwards towards it by the 
more and more strengthening of his faith. Divested from 
the ideal they have no value of any importance. 
After deseribing the nature of Karmayoga, and the 
way in which it leads to Jnanayoga, I believe it is time for 
us now to describe the third and the 
Bhaktivoga and b a. n 4 
Iswara. easiest means of attaining salvation, 
the Bhaktiyoga and the position of 
Iswara in the Yoga system with reference to a person who 
‘seeks deliverance from the bords and shaekles of Avidyā. 
Iswara in the Yoga system is that Purusha who is 
distinet from all others, by the fact of his being untouched 
by the afflictions or vehicles of the 
fruition of action. Other’ Purushas 
are also in reality untouched by the afllietions, but they 
at least seemingly have to undergo the afflictions and 
consequently birth and rebirth, ete., until they are again 
finally released but Iswara though he is a Purusha yet 
He does not suffer any sort of bondage in any 
way. He is always free and ever the Lord. He never 
had nor will have any relation to these bonds. He is the 
teacher of the ancient teachers too beyond the range of 
the conditioning by time. 
This nature of his has been affirmed in the scriptures 
and are taken therefore as the true one on their authority. 
The authority of the scriptures are 
Teweinres, and ^ again acknowledged only because 
they have proceeded out of God or 
Iswara. The objection of an argument in a circle has no 


Iswara. 
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place here since the connection of the scriptures with 
Iswara is beginningless. 
There is no other divinity equal to Iswara, because 
in the ease of such equality there may be oppositions 
between the rival Iswaras which 
Iswara, what heis. might therefore result ia the lowering 
of any one of them. He is omni- 
seient in the highest degree for in him is the furthest limit 
of omniscience from which there is no beyond. 
This Iswara is all-merciful, and though he has no desires 
of him to satisfy yet for the sake of his devotees he 
dictates the scriptures at each evolu- 
- His functions. tion of the world after dissolution. 
But he does not release all persons, 
beeause he has to help only so much as they deserve; he 
does not nullify the Law of Karma, just as a king though 
he is quite free to actin any way he likes, punishes or 
rewards people according as they deserve. 
At the end of each Kalpa he adopts the pure body from 
Sattwa which is devoid of any Karmasaya and thus commu- 
s ` nieates through it to all his devotees and 
V ae Sattwa- dictates the scriptures. Again at the 
time of dissolution this body of pure 
Sattwa becomes submerged in the Prakriti ; and at the time 
of its submersion in the Prakriti Iswara wishes that if might 
come forth again at the beginning of the new creation ; 
thus it continues for ever that at each new creation the pure 
Sattwamaya body springs forth and submerges back into 
the Prakriti at the time of the dissolution of the universe. 
In accepting this body .he has no personal desires to 
satisfy as we have said before, He 
wen untouched ^ adopts it only for the purpose of saving 
the people by instructing them with 
‘knowledge and piety which is not possible without 
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a pure Sattwamaya body; so he adopts it bit is not 
affected in any way by it. One who is under the control 
of Nescience cannot distinguish his real nature from it 
and thus is always led by it, but such is not the case 
with Iswara, for he is: not in any way under its control, 
but only adopts it as a means of communicating knowledge 
to people. 

A Yogi also who has attained absolute independence 
may similarly accept one or more pure Sattwamaya 
Nirmána Chittas from  Asmitàmütra and may prò- 
duce one Chitta as the superintendent of all thesé 
(aiaia snare) (Cafes vara fuma aAA). 
Such a Chitta adopted by a true Yogi by the force of 
his meditation is not under the control of the vehicles of 
action as is the case with the other four kinds of Chitta 
from birth, Oshadhi, Mantra and Tapas. 

The Pranava or Aumkara is his name ; though at the 
time of dissolution the word of Pranava together with its 

denotative power becomes submerged 
ot en the word jn the Prakriti they reappear with 

the new creation just as roots 
shoot forth from beneath the ground in the rainy 
season. ‘Tis Pranava is also called Swadhyaya. By 
. concentration on this Swadhyaya or Pranava the mind 
beconies one-pointed and fit for Yoga. 

Now one of the means of attaining Yoga is Iswara 
Pranidhana, or worship of God. This word according to the 

i commentators is used in two senses, 

Iswara Pranidhana. in the first and the second books 

of the Patanjala Yoga apphorisms. 

In the first book it means love or devotion to God as the one 
centre of meditation, in the second it is used to mean the 
abnegation of all desires of the fruits of action to Iswara 

and thus Iswara Pranidhana in this sense is included under - 
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Kriyayoga. This abnegation of all fruits of action to 
Iswara purifies the mind and makes it fit for Yoga ; this 
is distinguished from the Iswara Pranidhana of the first 
Book as the Bhabana of Pranava and Iswara in this that it. 
is connected with actions and the abnegation of their fruits 
whereas the latter consists only in keeping the mind in 
worshipful state in Iswara and his word or name Pranava. 
By devotion of Iswara Prema or Bhakti he is drawn 
towards the devotee through his Nirmàna Chitta of pure 
Sattwa and by his grace he removes all 
iced iirongh obstruetions of illness, ete., deseribed 
in I. 30, 31 and at once prepares his 
mind for the highest realisation of his owu absolute in- 
dependence. So for a person who can love and adore 
Iswara, this is the easiest course for attaining Samadhi. 
We ean make our minds pure in the. easiest way by 
abnegating all our actions to Iswara and attaining salva- 
tion by firm and steady devotion for Him. This is the 
sphere of Bhaktiyoga by which the tedious complexity 
of the Yoga process may be avoided and salvation acquired 
in no time by the supreme grace of Iswara. 
This means is not indeed distinct from the general 
means of Yoga, viz; Abhyasa and 
aq. js M Vairagya which applies in all stages. 
by Abhyasa and Vai- For here also Abhyasa applies to 
a de the devotion of Iswara as one Supreme 
'l'attwa or truth and Vairagya is necessarily associated 
with all true devotion and adoration of Iswara. 
This conception of Iswara differs from the conception 
of Iswara in the Ramanuja system in this that-—there 
Prakriti and  Purnsha, Achit and 
"UM es i Chit form the body of Iswara where- 
as here Iswara is considered as being 
only a special Purusha with the aforesaid powers (a4 
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reete wafend: apaan: fafa: qagan 
amaaa auem fafi qaga maamg amga ate LI.) 

In this system Iswara is not again the fgat Prakriti 
in the sense of afaamfefa but of Dharma and Adharma, 
and his agency is only in the removal of obstacles and 
thereby helping the evolutionary process of Prakriti, 

Thus Iswara is distinguished from the Iswara of San- 

kara Vedanta in this that there the 
. Adwaita Vedan- true existence is ascribed only of 
tic Iswara. 

Iswara whereas all other forms and 
modes of Being are only regarded as illusory. 

After what we have studied above it will be easy to 
see that the main stress of the Yoga Philosophy lies in its 

method of Samadhi. The kuowledge 

‘Samadhi and its that can be acquired by it differs from 
poan iie aia all other kinds of knowledge, ordinary 
"docs ad role ae perception, inference, etc., in this 
ledge. that it alone can bring objects before 
our mental eye with the clearest and 

most unerring light of comprehensibility in which the 
true nature of the thing is at once observed. Inferences 
and the words of scriptures are based on concepts or 
general notions of things. For the teaching of scriptures 
are manifested in words; and words are but names, 
terms or concepts formed by noting down the general 
similarities of certain things and binding them down by a 
symbol. All deductive inferences are also based upon 
major propositions arrived at by inductive generalisations ; 
so it is easy to see that all knowledge that can be imported 
by them are only generalised conceptions. Their process 
only represents the method by which the mind ean pass 
from one generalised conception to another ; so the mind 
can in no way attain the knowledge of the Real things, 
the absolute species, which is not the genus of any other. 
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thing; so inference and scripture can only communi- 
eate to us the nature of the agreement or similarity 
of things and not the real things as they- are. Ordinary 
perception also is not of much avail here since it cannot 
bring within its scope the subtle and fine things and 
things that are obstructed from the view of the senses; 
so knowledge by ordinary perception is limited by 
the incapacity of our senses to perceive subtle and remote 
things, and things which are obstructed from our view. 
But Samadhi has no such limitations, so the knowledge 
that can be attained by it is absolutely unobstructed, true 
and real in the strictest sense of the terms. 
By deep concentration when all other states of mind 
are checked it is centred on one thing steadily and that 
alone, the mind becomes transformed 
, Samadhi and- the — as it were into the form of that thing, 
intuition of Bergson. ; TE 
and thus the true nature of that 
thing at once flashes before it. It is akin to the conception 
of intnition by Bergson, the nature of which as described 
by Bergson applies in a certain measure to Samādhi. 
Thus Bergson says :— It follows that an absolute could 
only be given in an intuition whilst everything else fall 
within the province of analysis. By intuition is meant 
the kind of intellectual sympathy by which one places 
oneself within an object zw order to coincide with what is 
unique in it (cf. fasta) and consequently inexpressible. Ana- 
lysis on the contrary, is the operation which’ reduces the 
object to elements already known, that is to elements 
common both to it and other objects. To analyse there- 
fore is to express a thing as a funetion of something 
other than itself. Analysis is thus a translation, develop- 
ment into symbols, a representation taken from successive 
points of view from which we note as many resemblances 
as possible between the new object which we are studying 
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and others, which we believe we know already. In its 
etérnally unsatisfied desire to embrace the object around 
which it is compelled to turn, analysis multiplies without 
end the number of its points of view in order to complete 
its always incomplete representations and ceaselessly varies 
its symbols that it may perfect the always imperfect trans- 
lation. It goes on therefore to infinity. But intuition, if 
intuition is possible, is a single act. 
This view of Samadhi or intuitional trance is not 
opposed to whatever we say conceptual or perceptual in- 
telligence that they are complimentary 
$ lone and to each other. Like Kant, Patanjali 
does not bring about a sehism between 
science and metaphysics. The realities of metaphysical 
order the so-called things in themselves or things as they 
are, are not transcendent to the world of Phenomena, but 
are only so subtle that the senses cannot grasp them. He 
does not make the metaphysics entirely artificial, and the 
science wholly relative; but with him both are true in 
their own respeetive spheres, and far from there being any 
schism between them, they are connected in one chain of 
development ; science reigns where the mind is being led 
from concepts to concepts with the dogmatic belief that all 
knowledge must necessarily start in concepts, move in con- 
cepts and end in concepts ; thinking or knowledge, as we 
call it, carries with it the belief that it eomprehends all 
that is knowable, though in reality its sphere is so much 
limited that it ean grasp the general notions and these 
alone. The thing as it is the real Vishesha (fastq) apart from 
its.symbolie side of conceptual representations can never 
be grasped by the conceptual side of knowledge. But the 
infra-coneeptual or ultra-conceptual stages are nut unreal 
in any way though they cannot be grasped either by the 
senses or by our conceptual intelligence. To grasp them 


THE STUDY OF PATANJALI 171 


our mind must follow an inverse process of stopping 
its flow from concepts to concepts, but concentrated itself 
to one concept and that alone, and repeat it again and 
again to the exclusion of all other possible concepts, and 
thus become coincided, identified as it were with it, when 
the limitations of the concept at once vanish and the thing 
shines before the mind in its true reality. Such a Prajna 
or intuitive knowledge is absolutely unerring for here the 
mind has been installed in the reality of the thing and 
merged in the very life of it. “ To philosophise,” according 
to Patanjali, “therefore is to invert the habitual direc- 
tion of the work of thought; to practise it not ina 
random way but in a profoundly methodical manner; 
gradually to rise higher and higher in the acquisition of 
the true metaphysical knowledge, with a definite end in 
view until the highest stage, the one ideal consummation 
of all metaphysical knowledge is attained ; the Prakriti then 
appears in her own true nature, and her relations with the 
Purusha are also discerned and the Yogi is absolutely 
freed from all bondage of Prakriti. 

According to Patanjali it is our want of intuition of 
the reality, hidden beneath the conti- 
nual flow of our varied concepts that 
is the root of all control exercised by the Prakriti over us. 
Moral and virtuous actions are here advocated only because 
they purify the mind and help it to acquire the power of 
intuition (asn) by which the real nature of things is revealed 
to the Yogi; before whose vision all obstruetion melts away 
and all reality shines before him in absolute effulgence, 
nothing is too small for his intuition and nothing is too great. 

The whole philosophy from Plato to Plotinus proceeded 

out of a supposition that “a variation 


Vision of a Yogi. 


Plato. . 
Sa can only be the expression and 


development of what is invariable,” that “there is more 
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in the immutable than in the moving and we pass from 
the stable to the unstable by a mere diminution. But 
with Patanjali we find that he had never any such bias 
as that. Prakriti, the sphere of the mutable and the 
unstable is not on that account less true than the Purnsha— 
the immutable ; only their realities are of two different kinds 
and neither of them can ‘ever be reduced to the other. 
All evil is due to the want of right comprehension of their 
relative spheres ; stable is always stable and unstable is 
always unstable and they must not be confused by either iu 
any way. Allevil is begotten out of their seeming illegiti- 
mate connection which forms the basis of all. With Plato we 
have seen that there is nothing positive outside ideas, 
diminution of thé Reality of which into: that of the 
unstable oecurs by a process of diminution by the addition of 
zero-like Platonie “ non-being " the Aristotelian “ matter ” 
a metaphysieal zero joined to the ideas multiplies it in 
space and time. In the words of Bergson “ this non-being 
is an illusive nothing; it creeps between the ideas and 
creates endless agitation, eternal disquiet like a suspicion 
insinuated between loving hearts.” The ideas or forms 
are the whole of intelligible reality, that is to say of truth. 
As to sensible reality, it is perpetual oscillation from one 
side to the other of this point of equilibrium. Immutability 
is more than becoming, form is more than change, and it is 
by a veritable fall that the logical system of ideas rationally 
subordinated and co-ordinated among themselves is scattered. 
into a physical series of objects and events aceidentally 
placed one after another. “ Physies is but logie spoiled.” 
Aristotle could not tolerate that ideas should thus 
exist independently by themselves but finding that he 
Sade could not deprive them of this 
character, he pressed them. into each 
other, rolled them up into a ball, and set above the ` 
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physieal world a form that was thus found to be the form 
of forms, the idea of ideas or to use his own words the 
thought of thought. Such is the God of Aristotle— 
necessarily immutable and apart from what is happening 
in the world, since he is only the synthesis of all concepts 
in a single one. Itis true that no one of the manifold 
concepts could exist apart such as it is in the divine 
unity; in vain should we look for the ideas of Plato within 
the God of Aristotle. But if only we imagine the God of 
Aristotle in a sort of refraction from himself, or simply 
inclining towards the world, at once the Platonic ideas 
are seen to pour themselves out of him, as if they 
were involved in the unity of his essence. In the 
movement of the universe there is an aspiration. of things 
towards the divine perfection, and consequently an ascent 
towards God as the effect of a contact of God with the 
first sphere and as descending consequently from God to 
things. The necessity with Aristotle of a first motionless 
mover is not demonstrated by founding it on the assertion 
that the movement of things must have had a beginning 
but on. the contrary, by affirming that. this movement 
could not have begun and could never come to an end, and 
that this perpetuity of mobility could happen only if it was 
backed by an eternity of immutability which it unwound 
in a chain without beginning or end. 
In that revival of Platonism in Alexandria we see 
that as the possibility of an outpouring of Platonic ideas 
God exists behind us and his vision 
as sueh is always virtual and never 
actually realised by the conscious intellect. Everything 
is derived from the first principle and everything aspires to 
return to it; remoter the emanation lower the degree of 


Neo-platonism. 


perfection. After the one, reason possesses the greatest 
perfection and after it comes the soul. The true then we 
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see transcends the bounds of reason. “Knowledge” 
therefore of it is not won by proof, not by any inter- 
mediating process, not so that the objects remain outside 
of him but so that all difference between the knower and 
the known disappears; it is a vision of reason into its 
own self; it is not we who have the vision of reason, but 
reason who has the vision of its own self ; even the vision 
of reason within which subject and object are still opposed 
io each other as different from each other must itself be 
transcended. The supreme degree of cognition is the 
vision of the supreme, the single principle of things, in 
which all separation between it and the soul ceases, in 
which this latter in divine rapture touches the absolute itself, 
and feels itself filled by it and illuminated by it. He who 
has attained this veritable union with God, despises 
even that pure thought which he formerly loved, because 
it was still after all only a movement and presupposed a 
difference between the seer and the seen. This mystical 
absorption or swooning into the absolute is therefore 
the last word of the Alexandrians. Thus Edward Caird 
wrote of Plotinus, “The inmost experiences of our being 
is an experience which can never be uttered. ‘To this 
difficulty Plotinus returns again and again from new 
points of view, as if driven by the presence of a conscious- 
ness which masters him, which, by its very nature can 
never get itself but which he cannot help striving to 
utter. He pursues it with all the weapons of a subtle 
dialectic, endeavouring to find some distinction which 
will fix it for his readers and he is endlessly fertile in 
metaphors and symbols by which he seeks to flash some 
new light upon it. Yet in all this struggle and almost 
agony of his expression, he is well aware that he can 
never find the last conclusive word for it and has to fall 
back on the thought that it is unspeakable.” 
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With t he revival of Platonism in modern philosophy in 
Kant we see that the “beyond” the “ Reality” has 
y : altogether eluded our grasp. "There 
Revival of Platonism.  , : Cn 3 : 

is no intuition that carries us into 
the non-temporal ; all intuition is thus found to be sensuous 
by intuition. By changing the Platonic idea frum a thing 
into a relation of the understanding, a law, he has substi- 
tuted the universal Mathematie—a single and closed-in 
system of relations for the  Platonie world of ideas, 
imprisoning the whole of reality in a network prepared in 
advance in which is unified and reconciled all the plurality 
of our knowledge in one universe of science. To realise 
this dream or at best an ideal, attempts have been made 
to determine what the intellect must be, and what the 
object in order that an uninterrupted mathematic may 
bind them together. And of necessity, if all possible 
experience can be made to enter thus into the rigid and 
already formed frame-work of our, understanding it is 
(unless we assume a pre-established harmony) because our 
understanding itself organises nature and finds itself again 
therein in a mirror, The real things in themselves remain 
an unknown entity, a some-thing-like-non-Being and in 
its plaee are substituted some barren relations which 
are said to form an universe dignified by the name of 
science. Our intellect shall never be able to come into 
a touch with the reality; it is absolutely restricted and 
limited to this innate incapaLility of doing anything 
but Platonising in ideas; and as such all science only 
represents this dreamy, make-shift of symbolical relativity 
and never the Reality as it is, and metaphysics is 
impossible since it has nothing more to do than to 
parody with phantoms of things the work of con- 
ceptual arrangement which science practices seriously on 
relations, f 
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To distinguish Patanjali from these different shades 

of representations spoken above, we 

Patanjali. . à 

see that he agrees with Aristotle 

in conceiving an unmoved as the cause of all that is 

endlessly moving for it is into these that the former 
unwinds itself. 

That which unwinds is the same as that which is nn- 
winded ; the “ unmoved” only represents the throbbings 
and pulsations of the unactualised unwindings, the absolute 
potentiality. But this “unmoved” only represents the 
ground of the eomie dynamic of all mutability and change, 
but does not explain the stable and “ unmoved ” which 
forms the background of all our conscious experiences. 
This “ unmoved” and “ unmovable” of our consciousness 
of pure shining effulgence, a constant factor of all 
conceptual mobility can never be confused with it. It is 
thé only true immobile which no change ean effect— 
altogether distinct from the universals or the particulars 
of our thought but illuminating them all in the conceptual 
illnmination. No concept can ever catch hold of it. 
It is the one absolute “stable” element, all ‘else are 
moving. Movement is the reality of matter which in none 
of its stages can in true sense be called the “ unmoved.” 
Matter holds within itself its own dynamic of motion; 
itisas mnch real as the unmoved or stable Purusha; 
they are two independent realities and none of them ean 
be said to be derived from the other and consequently 
there is no diminution of reality involved in the concep- 
lion of matter. Plato had to acknowledge the separate 
existence though he wanted to deprive it of all determinate 
qualities. Instead of making non-being eolourless it would 
have been more consistent if he conceived the idea as.the 
truly and absolutely colourless and the non-being of the 
equilibrium which holds within itself the principle of all 
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determinations and differentiations the ground of all 
genesis and transformations which appear within aud 
without as the inner and outer worlds, the microcosm and 
the macrocosm. Aristotle caught sight of this, but 
substituted for the independent reality of the ideas only 
and an ideality towards which matter is striving and thus 
made it the imanent teleology of matter. But Patanjali 
was not satisfied with it for even here the stable 
unconsciousness remained unexplained altogether; and 
without it our intellectual life will be reduced to a mere 
mobility of passing states without any stable principle 
with which tkey may be connected and unified. This 
principle to which o! for which all these passing states 
form together an unified life, and the experiences of 
pleasures and pains is the Purusha, which serves as the 
external teleology of the Prakriti. The comprehension 
of this metaphysical reality is nota dream with him as 
with Kant, but a complement of our ordinary scientific or 
phenomenal experience. For the achievement of this 
final release of the Purusha it is necessary to invest the 
outgoing process of conceptual flow, to make it steady 
and one-pointed by which all the differentiating process 
being arrested the mind tends to become steady and stable 
and when the last stage is attained the nature of the 
real form of the Purusha is reflected and the outgoing 
order of phenomena by a reverse process returns back to 
the . Prakriti. The Neo-platonists agree with Patanjali 
in so far as the assertion of the supreme validity of the 
process which brings about trance is concerned. Plotinus 
and  Patanjali agree in their difference from Kant 
in this that there are other seurees of right knowledge 
than those provided by the scanty scope of coneeptual 
relativity of our thoughts. The light that they have 
shown in the illumination of the history of world-civilisation 
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will manifest itself to any enquiring mind as the first 
beams of sunshine bringing messages of hope and bliss 
from the region of eternal sunshine beyond the gloomy and 
imperfect vision of our science and will always awaken us to 
believe that with reality which is hidden from our view I 
may stand face to face only if I possess the will to do it. 
Many hidden mysteries are daily being discovered by men 
of genius by this intuitive perception djs but none of us 
try to penetrate methodically into the depths of this land of 
eternal bliss and communion. The face of truth is hidden 
by a golden veil (vaða mau aeenaiad qu) and let all 
mankind eombine in their efforts to draw it away and 
adore the unveiled truth as it is in itself. 

At the close of the previous sections it may be worth 

while to speak a few words on the 
_Ancientand modern theories of the physical world as 
division of matter. J i 

supplementing the views that have 
been already stated above. 

Gross matter as the possibility of sensation has been 
divided into five classes according to their relative gross- 
ness eorresponding to the relative grossness of the senses. 
Some modern investigators have tried to understand the 
five Bhutas, eiz., Akasa, Marut, Tej, Ap and Kshiti as 
the ether, the gaseous heat and light, liquids and solids. 
But I cannot venture to say so when I think that solidity, 
liquidity and gaseousness represent only an impermanent 
aspect of matter. The division of matter from. the stand- 
point of the possibility of our sensations has a firm root 
in our nature as cognising beings and has therefore a 
better rational footing than the modern chemical division 
of matter into elements and compounds which are being 
daily threatened by the gradual advancement of cur 
scientific culture. They carry with them no fixed and 
consistent rational conception as the definition of the 
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aneients but are mere makeshifts for understanding or 
representing certain chemical changes of matter and have 
therefore merely a relative value. 

There are five aspects from which gross matter can 
be viewed at. These are (1) Sthula 
(gross), (2) sw (substantive), (3) 
Sukshma (subtle), (4) Anvaya (eonjunetion), (5) Artha- 
vattwa (purpose for use) The Sthula or the gross 


Sthula Rupa. 


physical characters of the Bhutas are described as follows :— 

Qualities of Earth—F'orm, heaviness, roughness, ob- 
struction, stability, manifestation (vritti), difference, 
support, turbidity (awur) hardness and enjoyability. 

Ap—Smoothness (wx), subtlety (ra), clearness 
(wat), whiteness (simi), softness (avia), heaviness (ate), 
coolness, (3i&l), conservation (xw), purity (afaa), cementa- 
tion (aaa). 

Tejas—Going npwards (sm), cooking (area), 
burning (a9), light (sw), shining (wr), dissipating 
(mafa), energising (Aafa), different from the charac- 
teristie of the previous ones. 

Vayu—transverse motion (fmm), purity (ufsaa), 
throwing, pushing, strength (maier ad), movability 
(Wt), want of shadow (*rma)—different from the 
characteristic of the previous ones. 

Akasha—Motion in all directions (a#=aiafa:), non- 
agglomeration (sx) non-obstructive (=faear:)—different 
from the characteristic of the previous ones. 

These physical characteristics are distinguished from 
their aspects by which they appeal to the senses which are 

called their Swarupas. Earth is 

Swarupa. characterised by Gandha or smell, 

Ap by Rasa or taste, Teja by Rupa, 
ete. Looked at from this view we see that smell arises 
i by the contact of the nasal organ with the hard particles 
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of matter, so this hardness or solidity which ean so gene- 
rate the sensibility of Gandha is said to be the Swarupa 
of Kshiti. Taste can originate only in connection with 
liquidity so this liquidity or Sneha is the Swarupa or nature 
of Ap. Light—the quality of visibility—manifests itself in 
connection with heat, so heat is the Swarnpa of fire. The 
sensibility of touch is generated in connection with the 
vibration of air on the epidermal surface; so this vibrating 
nature is the Swarupa of air. 

The sensibility of sound proceeds from the nature of 
obstructionlessness, and that belongs to Akasa, so this ob- 
struetionlessness is the Swarupa of Akasa. 

The third aspect is the aspect of Tanmitras which are 
the causes of the atoms or Paramanus : Their fourth 
aspect is their aspect of Gunas or the 
qualities of yar (illumination), fan 
(action), fafa (inertia). Their fifth as- 
pect is that by which they are serviceable to the Purusha 
by causing his pleasurable or painful experiences and 
finally his liberation. 


Suksha, Anwaya 
and Arthavattwa. 


Speaking about the aggregation with regard to the 

structure of matter we see that this is of two kinds (1) 

those of which the parts are in inti- 

Aggregation. mate union and fusion, eg. any 

vegetable or animal body, the parts of 

which can never be considered separately. (2) Those 

mechanical aggregates or collocations of distinet and in- 
dependent parts (gaf&sts33) as the trees in a forest. 

À Dravya or a substance is an aggregate of the former 
type and is the grouping of generie 
or specifie qualities and is not a 
separate entity—the abode of generic 
and specific qualities like the Dravya of the Vaisheshika 
conception. The aspect of an unification of generic 


Substance, 
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and specific qualities seen in parts united in intimate 
union and fusion is ealled the Dravya aspeet. The agere- 
gation of parts is the structural aspect of which the side of 
appearance is the unification of generic and specifie qua- 
lities called the Dravya. 

The other aggregation of Yutasiddhavayaba, £.e., the 
collocation of the distinct and independent parts is again 


of two kinds, (1) in which stress may 
Two kinds of Ynta- 


Sadin Vayaba, be laid to the distinetion of parts, and 


(3) that in whieh stress is laid to their 
unity more than their distinctness. Thus in the expression 
mango-grove we see that many mangoes indeed make a 
grove but the mangoes are not different from the grove. 
Here stress is laid to the aspect that mangoes are the same 
as the grove which however is not the case when we say 
that here is a grove of mangoes, for the expression grove 
of mangoes elearly brings home to our mind the side of 
the distinet mangoe trees which form a grove. 

Of the gross elements, Akasa seems especially to require 
a word of explanation. There are accoring to Vijnana 
Bhikshu and Nagesha two kinds of Akasa,—Karana or 
primal and Karya the atomic. The first or the original is the 
undifferentiated formless Tamas, for in that stage it has 
not the quality of manifesting itself in sounds (aaa faita- 
aaa pagg i demas fasiuqumiatg aicugfarsufesq). 
This Karanas later on develop into the atomic Akasa 
which has the property of sound. According to the 
.eoneeption of the Puranas, this Karyākāsa evolves from 
the ego as the first envelop of Vayu orair. The Kāranā- 
kasa or the non-atomie Akasa should not be eonsidered 
as mere vacuum (matuta) but must be conceived as a 
positive all-pervasive entity (aaatmaaqy) something like 
the ether of the modern physicists. 
From this Akasa springs the atomic Akasa or the 
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Kavyakasha which is the cause of the manifestation of 
sound. All powers of hearing even though they have 
their origin in the principle of egoism reside in the Akasa 
placed in the hollow of ear. Itis here that the power 
of hearing is located. When soundness or defect is 
noticed therein, soundness or defect is noticed in the power 
of hearing also. Further when of the sounds working 
in unison with the power of hearing the sounds of 
solids, ete., are to be taken in, then the power of hearing 
located in the hollow of the ear stands in need of the 
capacity of resonance residing in the substratum of 
the Akasa of the ear. This sense of hearing then, having 
its origin in the principle of ego acts when it is 
attracted by the sound originated and located in the mouth 
of the speaker, acting as a loadstone. It is this Akasa 
which gives penetrability to all bodies; in absence of 
this all bodies would be so compact that it would be 
diffieult even to pierce them with a needle. In the Sankhya 
Sutra II. 12. it is said that eternal time and space 
are of the nature of Akasa “Raat maafa feel 
Seqar mata miaa cadi fear 
faweiuufu: | atqaefeaart dt angam wer 
So this so-called eternal time and space does not differ 
from the one undifferentiated formless Tamas which we 
have spoken just now. Relative and infinite time, arises 
from the motion of atoms in space—the cause of all 
change and transformations ; and space as relative position 
cannot be better expressed than in the words of Dr. B. N. 
Seal, as “totality of positions as an order of co-existent 
points, and as met it is wholly relative to the under- 
standing. like order in time, being constructed on the 
basis of relations of position intuited by our empirical 
or relative consciousness. - But there is this difference 
between space, order and time order :—íhere is no unit - 
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- of spdee as position (few) though we may conceive time, 
as, the moment (xw) regarded as the unit of change in the 
eausal series. Spatial position ( faq ) results only from the 
different relations in which the all pervasive Akasa stands 
to the various finite objects. On the other hand, space as 
extension or locus of a finite body, or Desa, has an nltimate 
unit being analysable into the infinitesimal extension quality 
inherent in the Gunas of Prakriti.” 

Chitta or mind has two stages :—(1) in the form of 

na ages TTE eevee such as tea Beo (ama) 
including perception, inference, com- 

petent evidence, unreal cognition, imagination, sleep and 
memory, —(2) in the form in which all those states 
are suppressed (fag). Between the stage of complete 
out-going activity (mxw) and complete suppression of 
all states, there are thousands of states of infinite variety 
through which a man’s experiences have to pass from the 

Vyutthana state to the Nirodha. In addition to the five 

states spoken of above, there is another kind of real 

knowledge, and intuition, called Prajna, which dawns 
when by concentration the Chitta is fixed to any one state 
and that alone. This Prajna is superior to all other means 
of knowledge either perception, inference or competent evi- 
dence of the Vedas in this that it is altogether unerring, 
nnrestrieted or unlimited in its scope. 
Pramüna we have seen includes perception, inference 
and competent evidence. Perception 
<< iii of the originates when the mind or Chitta 
through the senses (ear, skin, eye, 
taste and nose) and being modified by their modifications 
N by the external objeets passes to them 
Perception. : P 
and generates a kind of notion or 
knowledge about them in which their speeifie characters 
are more predominant, 
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Mind is all pervasive and it ean generate its notion 
in the external world by which we have the perception of 
the thing. Like light which emits rays and pervades all, 
though it may remain ia one place, the Chitta by its 
Vrittis comes in contact with the external world and is 
changed into the form of the object of perception and is 
thus the cause of perception; as the Chitta has to pass 
through the senses it becomes coloured by them, which 
explains the fact that perception is impossible without 
the help of the senses. As it has to pass through the 
senses it undergoes the limitations of the senses, which it 
can avoid, if it can directly concentrate itself to any object 
without the help of the senses; from this originates the 
Prajna by which dawns the absolute and real know- 
ledge of the thing unhampered by the limitations of the 
senses,—whieh ean act only within a certain area or 
distance and cannot take within its sphere the subtler 
objects. 

We see that in onr ordinary perceptions our minds 
are drawn towards the object as iron is attracted by 
magnets. Thus Bhikshu says in explaining the Bhashya 
of IV. 17 :— 

agaaa va — fawar cupa anda fan wafer 
"nau giaa edt agaaa warm afa sia Usus sa qup 
aa da faa sues ufu d fase ata: sae: sat a cunei 
zaq: 1 The objects of knowledge though inactive in them- 
selves may yet like a magnet draw the  everchanging 
Chittas towards it and change the Chittas in accordance 
with their own form just as a piece of cloth is turned 
red by coming into contact with red lac. So it is 
that the Chitta attains the form of anything with which 
it comes in touch. Perception or Pratyaksha is distinguished 
from inference, ete., in this that here the knowledge arrived 
at is predominantly of the specific and special characters 
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(fs$w) of the thing and not of the generic qualities as in 
inference, ete. 

Inference proceeds from the inference and depends upon 
the fact that certain common qualities are found in all 
the members of a class, as distinguished from the members 
of a different class. So that the qualities affirmed of a 
class will be found t5 exist in all the individual members 
of that class; this affirmation of the generic characters 
of a ciass to the individual members that come under it is 
the essence of inference. This it seems comes very nearly 
to tracing all deductions from the dictnm de omui ef 
nullo. 

An object perceived or inferred by a competent man 
is described by him in words with the intention of trans- 
ferring his knowledge to another ; and the mental modi- 
fication which has for its sphere the meaning of such 
words is the verbal cognition of the hearer. When the 
speaker has neither perceived nor inferred the object, and 
speaks of things which cannot be believed, the authority 
of verbal cognition fails. But it does not fail in the 
original speaker God or Iswara and his dictates the Shas- 
tras with reference to either tbe object of perception or of 
inference. z 

Viparyyaya or unreal cagnition is the knowledge of the 
unreal—a knowledge which possesses a form that does 
not tally with the real nature of the thing, eg., when 
a man sees two moons by some defect of the eye. 
Doubt (eg.) “Is it a log of wood or aman?” The 
illusoriness of seeing all things yellow through a defect 
of the eye ean only be known when the objects are 
seen in their true colour; in doubt however the defective 
nature is at once manifest. Thus when we cannot be 
definite whether a certain thing is a post or a mau. Here 
no knowledge is not defivite. So we have not to wait 
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till the illusoriness of the previous knowledge is demon- 
strated bv the advent of right knowledge. The evil nature 
of Viparyyaya is exemplified in Avidya—Nescience— 
Asmità, Raga, ete. 

It is distinguished from Vikalpa—Imagination—in 
this that though the latter is also unreal knowledge their 
nature as such is not demonstrated by any knowledge 
that follows but is on the other hand admitted on all 
hands by the common consent of all mankind. It is only 
the learned who can demonstrate by arguments the 
illusoriness of such Vikalpa or imagination. 

All class notions and concepts are formed by taking 
note of only the general characters of things and associa- 
ting them with a symbol called the name. Things them- 
selves however do not exist in the nature of the symbols 
or names or concepts, it is only an aspect of them that is 
diagrammatically represented by the intellect in the form 
of concepts. When the concepts are united or separated 
in our thought and language they consequently represent 
only an imaginary plane of knowledge for the things 
are not as the concepts represent them. Thus when we 
say * Chaitra's cow,” it is only an imaginary relation for 
actually speaking no such thing exists as the cow of 
Chaitra. Chaitra has no connection in reality with the 
cow. When we say Purusha is of the nature of 
consciousness, there is the same illusory relation. Now 
what is here predicated of what?  Purusha is con- 
sciousness itself and there must always be a statement 
of the relationship of one to another in predication. 
Thus it sometimes breaks a concept into two parts 
and predicates one of the other, and sometimes 
predieates unity of two eoneepts which are different. 
afscug azarae, afaa yafaa Thus its sphere has 
a wide latitude in all thought process conducted through 
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language and involves an element of abstraction and con- 
struction and is called Vikalpa. This represents the 
faculty by which our concepts are arranged in analytical or 
synthetieal proposition. It is said to be wseatarqarat 
agua famen, 7.6, the knowledge that springs from the 
relationing of concepts or names which relationing does 
not actually exist in the objective world as it is represented 
in propositional forms. j 
Sleep is that mental state which has for its objective 
substratum the feeling of voidness. It is called a state 
or notion of mind for itis called back on awakening when 
we feel that we have slept well, our minds are clear or 
we have slept badly, our minds are listless, wandering 
and unsteady. Fora person who has to attain communion 
or Samādhi these notions of sleep are to be suppressed 
like all other notions. Memory is the retaining in mind 
of objects perceived when perception oecur by the union 
of the Chitta with eternal objects according to the forms 
of which the Chitta is transformed ; it keeps these percep- 
tions, as impressions or Sanskāras by its inherent Tamas. 
These Sanskaras generate memory when such events 
oceur which by virtue of associations can manifest them. 
(q dar: gaaman manden am «fi aafaa) 
(aqaaten aep paad uu, amaaa). 1 
Thus memory comes when the pereept already known 
and aequired are kept in the mind in the form of impres- 
sion and are manifested by the Udvodhakas or the associa- 
tive manifestors, It differs from perceptions in this tht 
the latter are of the nature of perceiving the unknown and 
unpereeived, whereas the former serves to bring before the 
mind pereepts that have already been aequired. Memory 
therefore is of the pereepts aequired by real cognition, 
unreal cognition, imagination, sleep and memory. Tt 
manifests itself in dreams as well as in waking states. 


188 THE STUDY OF PATANJALI 


The relation between these states of mind and the 
Sanskaras is this that, the frequency and repetition of this 
strengthens the Sanskaras and thus ensures the revival of 
the states again. 

These states are all endowed with Snkha ‘Geen: 
Duhkha (pain) and Moha (ignorance). These feelings 
cannot be treated separately from the states themselves, 
for their manifestations are not different from the mani- 
festation of the states themselves. Knowledge and feeling 
are but two different aspects of the modifications of Chitta 
made out of Prakriti; hence none of them ean be thought 
separately from the other. The fusion of feeling with 
knowledge is therefore more fundamental here than in the 
tripartite division of mind. : 

In eonnection with this we are to consider the senses 
Whose aetion on the external world is 
known as “ perceiving,” * grahana,” 
which is distinguished from “ Pratyaksha," which means 
the effect of ^ perceiving,” vzz., perception. Each sense 
has got its special sphere of work, e.g., sight is that of eye, 
and this is called their second aspect, viz., Swarupa. Their 
third aspect if “ Asmità" or ego which manifests itself in 
the form of the senses. Their fourth aspect is their 
characteristic of the Gunas, viz., that of manifestation (mam) 
action (faat) and retention (fafa). Their fifth aspect is tbat 
they are motived for the Purusha, his experiences and 
liberation. 

It is indeed difficult to find the relation of Manas with 
the senses and the Chitta, In more than one place Manas 


is identified with Chitta, and on the other band, Manas is 
described as a sense organ, 


The senses. 


There is another aspect in 
which Manas is said to be the king of the cognitive and 


the motor senses. Looked at from this aspect Manas is 
possibly the directing side of the ego by which it directs 
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the cognitive and the conative senses to the external world 
and is the cause of their harmonious aetivity for the expe- 
riences of Purusha. As a necessary attribute of this 
direetive eharaeter of Manas, the power of concentration 
which ,is developed by Pránáyàm is said to belong to 
Manas. This is the Rajas side of Manas. 

There is another aspect of Manas which is called the 
Anuvyavasiya or reflection by which the sensations (Alo- 
chana) are associated, differentiated, integrated, assimilated 
into pereepts and concepts. This is possibly the Sattwika 
side of Manas. . 

There is another aspect by which the percepts and 
concepts are retained (qma) in the mind as Sanskaras to 
be repeated or revealed again in the mind as actual states. 
This is the Tamas side of Manas. l 

In connection with this we may mention Uha (positive 
premise), Apoha (negative premise) and Tattwajnāna (logical 
conclusion) which are the modes of different Anuvyavasaya 
of the Manas. Along with these, will, ete., are also to be 
counted (See. II, 18 Yoga Varttika). Looked at from the 
point of view of Chitta, these may be regarded as the 
modifications of Chitta as well. 

The motives which keep this process of outgoing 
activity are false knowledge, and such other emotional 
elements as egoism, attachment, aversion, and love of life. 
These emotional elements remain in the mind as power 
alone in the germinal state; or exist in a fully operative 
state when a man is under the influence of any one of them, 
or they become alternated by other ones, such as. attach- 
ment or aversion or they may become attenuated by the 
meditation of contrarieties. It is according to this that 
these are called vga, ger, fafaa and aq. Man’s mind or - 
Chitta may follow these outgoing states or experiences or 
gradually remove these emotions which are commonly 
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called afflictions and thus narrow the sphere of these ex- 
periences and lead himself towards the final release. 

All the Psychic states described above, vtz., watu, fausra, 
etc., are called either afflicted or unaflliated according as 
they are moved towards outgoing activity or are actuated 
by “the higher motive of self-realisation and self-release to 
narrow the field of experiences gradually to a smaller and 
smaller sphere and afterwards suppress them altogether. 
These two kinds of motives, one of afflictions that led him 
towards external objects of attachment and aversion or 
love of life and that which leads him to strive for Kaivalya 
are the only motives which guide all human actions and 
psyehie states. i 

They influence us whenever suitable opportunities oceur 
so that by the study of the Vedas, self-criticism or right 
argumentation or from the instruction of good men aana 
and Vairagya may be motived by Vidya (Vight knowledge) 
and tendency for Kaivalya may appear in the mind even 
when the man is immersed in the afflicted states of 
outgoing activity. So also afflicted states may come when 
the man is deeply bent or far advanced in those actions 
which are motived by Vidya or the tendency for 
Kaivalya. 

` Tt seems that the Yoga view of aetions or Karma does 
not deprive man of his freedom of will through habituation 
in one kind of psyehie states or aetions towaids Vyut- 
thhana or towards Nirodha. It only strengthens the im- 
pressions or Sanskaras of those actual states and thus 
makes it more and more difficult to overcome the'r propen 
sity of generating their corresponding actual states and thus 
to allow him to tread an unhampered course. The other 
limitation to the scope of the activity of his free will is 
the Vàsanà aspect of the Sanskaras by which he naturally 
feels himself attached with pleasurable ties towards certain 
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experlenees and painful ones towards others. But these 
only represent the difficulties and impediments whieh are 
put before a man when he has to adopt that course of life— 
the contrary of which he might have been practising for 
a very long period extending over many life states. 

But the free will is not curbed in any way, for this 
free will follows directly from the teleology of Prakriti 
which moves for the experiences and the liberation of the 
Purusha. So this motive of liberation which is the basis 
of all good conduct can never be subordinated to the 
other impulse, which goads the man towards outgoing 
experiences. But on the other hand this original impulse 
which attracts man towards these ordinary experiences 
as it is due to the false knowledge which identifies the 
Prakriti with the Purusha, becomes itself subordinate and 
loses its influence and power as such events occur which 
nullify the false knowledge by tending to produce a vision 
of the true knowledge of the relation of Prakriti with 
Purusha. Thus for example if by the grace of God the 
false knowledge (Avidya) is removed, the true knowledge at , 
once dawns before the mind and all the afflictions lose 
their power. 

Free-will and responsibility of action cease in those life 
states whieh are intended for the sufferance of actions only, 
e.g., life states of insects, etc. 
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SPHOTAVADA 


Another point to be noted in connection with the main 
metaphysical theories of Patanjali is the Sphota theory 
which considers the relation of words with their ideas 
and the things which they signify. Generally these three 
are not differentiated, one from the other, and we are 
not accustomed to distinguish them from one another. 
Though distinct yet they are often identified or taken in 
one act of thought, by a sort of illusion. The nature of 
this illusory process comes to our view when we consider 
the process of auditory perception of words. Thus if we 
follow the Bhashya as explained by Vijnana Bhikshu we 
find that by an effect of our organs of speech, the letters 
are pronounced. This vocal sound is produced in the mouth 
of the speaker from which place the sound moves in 
aerial waves until it reaches the ear drum of the hearer, 
by coming in contact with which it produces the audible 
sound called Dhwani. (afata afafga avafieafieadierant: 
ufeamiz, Ga Riian: "xev We sure Read 
wHifa). The special modifications of this Dhwani are seen 
to be generated in the form of letters and the general 
name for these modifications is Nada. This sound as 
it exists in the stage of Varnas or letters are also called 
Varna. If we apply the word Sabda or sound in the 
most general sense, then we can say that this is the 
second stage of sound moving towards word-cognition, 
the first stage being the stage of its utterance in the 
mouth of the speaker. The third stage of Sabda * is 
that in whieh the letters for example G, au, and h, of the 
word “Gauh” are taken together aud the complete word 
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form * Gauh " comes before our view. The comprehension 
of this complete word form is an attribute of the mind and 
not of the sense of hearing. For the sense of hearing, 
senses the letter form of the sound one by one as the. 
particular letters are pronounced by the speaker and as - 
they approach the ear one by one’ in air-waves. But each 
letter form sound vanishes as it is generated, for the sense. 
of hearing ‘has no power to: hold them together and 
eomprehend the letter forms as forming a complete letter 
form. "Phe ideation of this complete letter form in the 
mind is ealled Sphota. It differs from the letter form in 
this.that it is complete, inseparable, and unified whole 
devoid of any past, and thus are quite unlike the letter forms 
which die the next moment that they originate. According. 
to the system of Patanjali as explained by the commenta- 
tors, all signifieanee belongs to this Sphota-form and never 
to the letters pronounced or heard. Letters when tbey 
are pronounced and heard in a particular order serve to 
give rise to such complete ideational word images which 
possess some denotation and eonnotation of meaning and 
are thus called * Sphotas," or that which illuminates, 
These are esseutialy different in nature from the sounds in 
letter forms generated in the sense of hearing which are 
momentary, and evanescent and ean never be brought 
together to form one whole, have no meaning and bave 
the sense of hearing as their seat. 3 
The Vaisesika view :—Sankara Misra however holds 
that this * Sphota" theory is absolutely unnecessary; for. 
even the supporters of “ Sphota” agree that the Sphota 
stands eonventionally for the thing that it signifies ; now 
if. that be the case what is the good of admitting Sphota 
at all? It is better to say that the conventionality of 
names: belongs to the letters themselves, which by virtue 
of that ean conjointly signify a thing; and it is when 
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you look at the letters from this aspeet—tlieir unity 
with reference to their denotation of one thing—that- you 
call them a Pada or name. ` (agaaga sere udat fai sites, 
await againna haaa uw wafHfa wINI ejawm-— 
wwe 2. 22). So according to this view we find that there 
is no existence of a different entity called “name” or 
*Sphota" which ean be distinguished from the letters 
coming in a definite order within the range of the sense of 
hearing. The letters pronounced and heard in a definite 
order are jointly called a name when they denote a 
partieular meaning or object. 

Kumavil’s view :—Kumaril the celebrated scholar of 
the Mimansa school also denies the Sphota theory and 
asserts like the Kanādas that the significance belongs to the 
letters themselves and not to any special Sphota or name. 
To prove this he first proves the letter forms as stable 
and eternal and as suffering no change on account of the 
difference in their modes of accent and pronunciation. 
He then goes on to show that the Sphota view only 
serves to increase the complexity without any attendant 
advantage. Thus the objection that applies to the so-called 
defect of the letter denotation theory that the letters 
eannot together denote a thing since they do not do it 
individually, applies to the name-denotation of the Sphota 
theory, since there also it is said that thongh there is no 
Sphota or name corresponding to each letter yet the 
letters conjointly give rise to a Sphota or complete name. 
(amaaa: itz: amt adafafa AR iiia Alda fag d 
mani: sfera fe weeds qu. a aaaea | 
saa MAA aaa | AT a: afenga afaefa n) 

The letters however are helped by their potencies 
(Sanskáras) in denotating the object, or the meaning. 
The Sphota theory has according to Kumaril and 
Parthasarathi also: to admit this Sanskara of the letters 
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in the manifestation of the name or the Sabda-Sphota, 
whereas they only admit it.as.the operating power of 
the letters in denoting the object or the thing signified. 
Sansküras according to Kumaril are thus admitted 
both by the Sphota theorists aud the Kumaril Bhatta's 
school of Mimānsa, only with this difference that 
the latter with its help can directly denote the 
object of the signified, whereas the former have only to 
go a step backwards in thinking bis Sansküra to 
give rise to the name or the Sabda-Sphota alone. 
(zra waa dart gadi a aiaiga 
maT amadan ahaa) fat a mese: daa aaa 
wala aana Bisa Walaa dene g wx srgpseefum) 


 Kumaril says that he takes great pains to prove the 
nullity of the Sphota theory only because if the Sphota 
view be accepted then it comes to the same thing 
as to say that words and letters have no validity so 
that all actions depending on them also come to lose 
their validity. (arent arererapenfe, aenf ad mmus maj). 


Frathakara :—Prabhakara also holds the same view ; 
for according to him also the letters are pronounced in æ. 
definite order though when individually considered they 
are momentary and evanescent vet they maintain them- 
selves by their poteney in the form of a Pada or name 
and thus signify an object. Thus Saliknath Misra says 
in his Prakarana Panchika, p. 89, aufaa maaan fagara, 
afri msg ga: yiee | cmH T 
feret wal agaang ei quads us se variant 
Barat us tates and ates Ve Ph sas ch os sly da p eet € eas a yaad? awqan 


a G qaia wi! 


Sabara :—The views of Kumari] and Prahhakara thris 
explicated are but only elaborate explanations of the view 


E 
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of Sabara who states the whole.theory in a single line— 
“ gsraqisfaeeiesrca fee sant qd: guum; ^ L 1.5). 

The last letter together with the potency generated 
by the preceding letters is the cause of significance. 


Mahabhashya and — Kaiyata :—After deseribing the 
view of those who are antagonistic to the Sphota theory 
it is necessary to mention the Vaiakarana school who are in 
favour of it; thus we find that Kaiyata in explaining 
the following passage of Mahabhashya. 

qaf wz (Hefe e amaranggana diet 
xafa a wa) i 

Kaiyata says—Aurscmt adame aea ae N 
naaa, ata waa naaa  fidUnfesufurcarrEESTUt 
mada g Aangaan, aaa q ANAN 
agamane nagaz aA aaan aa ana 
afaa, eanan: fate aAA aafaa: | 

Tbe Vaiyakaranas admit the significating force of 
names as distinguished from the letters. For if the signi- 
ficating force be attributed to letters individually, then 
the first letter being quite sufficient in significating the 
object, the utterance of other letters becomes unnecessary ; 
and in this view if it is held that each letter has the 
generating power then also they cannot do it simultane- 
ously, since they are uttered one after another. On the 
view of manifestation also since the letters are manifested 
one after another, they eannot be colleeted together in due 
order; if their existence in memory is sufficient, then we 
should expect: no difference of signification or meaning by 
the change of order in the utterance of the letters ; that 
is “Sara,” ought to have the same meaning as “ Rasa.” 
So it must be admitted that the power of signification 
belongs to the Sphota as manifested by the Nadas as. sie’ 
been deseribed in detail in V. akyapadiya. 
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sereni: fest tere feret zat 
araara ataza: n (98). 
wala REI aANT | 
imlzale RE aqued wfafawm y (100) 
qurefamarag aqaa | 
sama: ereexareem fansa n (102) 
a: dia aama qstera | 
agiz: WET: wet aA: || (103) 
aafaa srerertafereiers farang | i 
aquatafaarafa aui aeaa n (49) 
q&qqui faepe ai eaga sai 
amma agaaa wel fanaa n (73) 
faa anama AIAI | 
aa qa aaa aa at agda: n (74) 
àa wea faa animai HD 
saana astalsa wes o (89) 
aaa qui aA aafaa: | 
amangsa qu afs: nadiu (91) 

ete., ete., ' ete., ete. 

As.the relation between the perceiving capacity and 
the object of perception is a constant one so is also the 
relation between the Sphota and the Nada as the manifes- 
fed and the manifestor (98). Just as the image varies 
according to the variation of the reflector as oil, water, 
ete., sa also the reflected or the manifested image differs 
'aecording to the difference of the  manifestor (100). 
.Though the manifestation of letters, propositions and 


names oceurs in one and the same time yet there seems 
‘to bea before and after according to the before and after 
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of the Nada utterances (102). That which is produced 
through the union and disunion (of Nadas or Dhwanis) 
is by the senses called Sphota, whereas other sound per- 
ceptions arising from sounds are called Dhwanis (103). 
As by the movement of water the image of a thing situated 
elsewhere also appears to adopt the movement of the water 
and thus seems to move, so also does the ..Sphota though 
unchanging in itself yet appears fo suffer change in accord- 
ance with the change of Nāda which manifests it (49). 
As there are no parts of.the letters themselves so thə 
letters also do not exist as parts of the name. There is 
again no ultimate or real difference betwen names and 
propositions (73). 1t is only in popular usage that they 
are regarded as difference. That which others regard as 
the most important thing is regarded as false here, for 
propositions only are here regarded as valid (74). Though 
the letters which manifest names and propositions are 
altogether different from them yet their powers often 
appear as quite undifferentiated from them (89). "Thus 
when propositions are manifested by the cause of the 
manifestation of propositions: thev appear to consist of 
parts when they first appear before the mind. Thus though 
the Pada-Sphota or the Vakya-Sphota do not really con- 
sist of parts yet as the powers of letters cannot often be 
differentiated from them, they also appear often to be made 
up of parts (91). 

The Yoga View.—Arout the relation of the letters to 
the Sphota, Vachaspati says iu explaining the Bhüshya, 
that eich of the letters has the potentiality of manifesting 
endless meaning, but none of them can do it individually ; 
it is only when the letter form sounds are “pronounced in - 
snecession' by one effort of speech that the individual 
letters by their own particular contiguity or distanee from 


APPENDIX I 199 


one another ean manifest a complete word called: the 
Sphota. "Thus owing to the variation of contiguity of 
distance by intervention from other letter form sounds 
any letter form sound may manifest any meaning or 
word; for the particular order and the association of 
letter form sounds depend upon the particular’ output 
of: energy required in making their utterance. ‘The 
Sphota is thus a particular modification of Buddhi, where- 
as the letter form- sounds have their origin in the organ 
of speech when they are uttered, and the sense- of hear- 
ing when they are heard. It is well to note-here that 
the theory that the letters themselves are endless“ potent- 
tiality and can manifest any word-Sphotas, according to 
their particular combinations aud re-eoinbinatious, is quite 
in keeping with the main metaphysical TN of the 
m theory. 

© Fakya-Sphota :—W hat is spoken here of the letter ct 
sounds and the sabda-Sphotas also apply to the relation 
that the sabda-Sphotas bear to propositions or sentences. 
A'word or name does not stand alone; it always exists as 
combined with other words in the form of a'proposition. 
Thus the word “tree” whenever it is pronounced carries with 
it the notion ofa verb “asti” or “exists,” and thereby 
demonstrates its meaning. The single word “tree” with- 
out any reference to any other word' which can give it a 
propositional form has no meaning. Knowledge of words ` 
always comes in propositional forms, just as different 
letter form: sonnds demonstrate by their mutual eóllo- 
eation à single word or sabda-Sphota; so the words also 
by their mutual combination or collocation demonstrate 
judgmentai or propositional significance or meaning. As 
the letters themselves have no meaning so the words them- 
selves have also no meaning itis only by placing them 
side by side ina particular order that a meaniag dawns 
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in the mind. When single words are pronouneed they. 
associate other words with themselves and thus appear 
to signify à meaning. But though a single word is suffi-, 
cient by association with other words to carry a meanings. 
yet sentences or propositions should not be deemed un- 
necessary for they serve to specialise that meaning (frami 
wu). Thus “cooks” means that any subject makes; 
something the object of his cooking. The mention of 
the subject Devadatta and the object “rice ? only spe-: 
cialises the subject and the object. Though the analysis 
of a sentenee into the words of which it is constituted is 
as imaginary as the analysis of a word into the letter form 
sounds, -it is generally done in order to get an analytical: 
view of the meaning of a sentence—an imaginary division 
of it as cases, verbs, etc. 

Abhihitanyayavada aud pom — This re- 
minds us of the two very famous theories about the 
relation of sentences to words, wiz., “ the Abhthitanyaya-: 
vada and the Anwitabhidhanavada." The former means: 
that. words themselves can express their separate mean-. 
ings by the function Abhidha or denotation ; these are 
subsequently combined into a sentence expressing one 
connected idea, The latter means that words only express 
a meaning as: parts of a sentence, and as grammatically 
connected with each other ; they only express an action 
or something connected with action ; in (Samanaya) “ bring 
the cow ”—“ gám " does not properly mean “ gotwa " but 
"Rnayanünawitagotwa," that is, the bovine genus as 
connected with bringing. We cannot have aease of a 
noun without some governing verb and vice versd— 
(Sarvadarsana-sangraha, Cowell). : i16 

The Yoga point of view :—1t will be seen that abet 
speaking the Yoga view does not agree with any one of these 
views though it approaches nearer to the -Anwitabhidhana 
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view than the Abhihitànyaya view: For according to 
the Yoga view the idea of the sentence is the ‘only true 
thing ; words only serve to manifest this idea but have 


themselves got no meaning. The division of a sentence - 


into the component word conceptions, is Som an imaginary 
analysis—au after thought. 4 
Confusion the cause of verbal cognition :—According to 


Patanjali’s view verbal cognition proceeds only from a. 


confusion of the letter form sounds which are perceived 
in the sense of hearing, the sabda-Sphota which is mani- 
fested in the Bnddhi and the object which exists in the 
external world. These three though altogether distinet 
from one another yet- appear to be unified on account of 
the Sanketa or sign (agaimateramaa: a ofan. agaa 
fafaua aga sfa anen) so that the letter form sounds, the 
sabda-Sphota and the thing càn never he distinguished 
from one another. Of course knowledge can arise even in 
those cases where there is no actual external object, 
simply by virtue of the manifesting power of the letter 
form sounds—vesrarqua aqua: fane:—This Sanketa is 
again defned as—agay ugad ataa: qa: ae 
mz, Haws, a; aa ame: Aaaama: aed? «Wf 
Convention is a manifestation of memory of the nature of 
mutual confusion of words and their meanings. This 
object is the same as this word, and this word is the same 
as this object. Thus there is no actual unity of words 


and their objects; it is only imagined to be so, by begin-. 


ningless tradition. This view may well be contrasted 


` 


with the Nyāya view which says that the convention of | 


words by which they signify objects are due to the will 
of God.— aaa wera sawuidiger SÅVITT: 1 


The Patanjala system . admits numberless souls, one 
primal matter called Prakriti constituted of three Gunas, , 


Sattwa, Rajas: and Tamas, and one omniscient, ali. 


26 
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powerful Iswara which is also the universal dictator 
of the scriptures of the Vedas. Iswara though he is 
a special Purusha yet differs from other Purushas in 
this that He is always free and always the lord, 
and only adopts his pure body from the Prakriti and 
appears as omniscient and all-powerful and the dictator 
of the Vedas for the good of the other Purushas 
and the Saviour of his devotees by his grace. At 
the end of each Pralaya his body merges back with 
Prakriti and at the time of its merging with Prakriti 
he wishes that it should appear again before him, at the 
time of creation, it appears at every new creation from 
cycle to cycle and so on ad infinitum. Iswara himself 
liowever remains untouched by any one of the qualities 
of the Prakriti and like an actor who at his sweet 
will plays different parts, he can at his own will connect 
himself with a pure body or dismiss it. His relation with 
Prakriti consists in this that he removes by his will all 
the obstructions and impediments in the way of the 
evolving process of the Prakriti either for the experiences 
or for the libération of the Purushas. 

Prakriti is that ultimate substance which is the 
source of all the psychical and physical phenomena. Its 
developments are seen to behave in three different aspects, 
called Sattwa (translated variously as goodness, reality, illu- 
minating entity, intelligence’ stuff, essence, sentiment 
principle), Rajas (translated variously as passion, energy, 
and -principle of mutation), Tamas (translated variously 
as darkness, mass, inertia, obstruetive entity and the 
principle of potentiality). Sattwa seems to be that aspect 
in which the energy becomes manifested and actualised, and 
Tamas is the aspect which becomes interfused with energy, 
conserves it and thus preserves it from dissipation, 
by retarding it and keeping it back within itself as 
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potentiality. Prakriti is always self-evolving by virtue of 
its immanent Rajas or energy. But in its primordial state 
it is conceived as an equilibrium of the Gunas—a state in 
which there is no prominence of any one of the Gunas, 
no: stress,. or, suppression of any one of them and 
consequently there is no visible change. All actions 
and inter-actions of the Gunas at this state happen only 
in a potential way. Prakriti is thus the Noumenon— 
the true potentiality—the unmoved but the mother of all 
movements. 

The Gunas thovgh characterised with the qualitics 
of manifestation, obstruction, and mutation are themselves 
Reals or substantive entities. The method of evolution 
(the succession from a relatively less differentiated, less 
coherent whole to a relatively more differentiated more 
coherent whole), proceeds by the different collocation of 
the Gunas by which any one of them might be more 
predominant or suppressed than others. The energy by 
which the different colloeations of the Gunas may be 
explained exist already in Prakriti; it passes however 
into states by the transcendental influence of Purushas, 
with which the Prakriti is eternally so connected that her 
changes and states should be of service to the Purushas 
either by supplying scope for their experiences or emau- 
eipation. This external teleology is the cause of the order 
and arrangement that we find in the manifold world 
without. It also explains the agreement of the external 
world with the phenomens of our mind, and gives a moral 
order and purpose to all physical events. 

The Yoga school differs from the Sankhya_ in holding 
Iswara to be responsible for the particular lines of develop- 
ment chosen by Prakriti, in which she is best able to be of 
service to the Purushas. She is propelled by the influence 
of the Purushas to be of service to them, but being blind 
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cannot adopt the right course to be followed ;: but Iswara 
though inactive, so arranges by his mere wish that all 
such obstructions or barriers of Prakriti are removed so 
that her energy flows through the nearest channel, for 
the realisation of the experiences and the emancipation 
of the Purushas ; for the barriers being removed the 
potentiality of Prakriti flows out naturally and is turned 
into actual states. The Sankhya school however does: not 
find necessity of any intervention from Iswara, as the 
external teleology—the serviceability of Purusha is suffi- 
cient to explain all the partieular lines of development in 
the evolution of Prakriti. 

The ehanges or the modifications of Prakriti are of 
two kinds, (1) emanations—Avisheshas which are the 
mothers of other emanations,and (2) evolutions—Visheshas, 
in. which there are only qualitative, temporal and condi- 
tionalehanges. From Prakriti, the first emanation is that 
of Buddhi—the pure implicit Be-ness which is neither 
“is” nor “is not"—the Ego-hood, the focal point of 
unity of all subjectivity and objectivity. From him 
emanates the ego or “ Aham.” From this ego, emanations 
proceed in two parallel lines—towards objectivity into 
the five Tanmatras, Kshiti, Ap, Tejas, Marut and Vyoma,— 
towards subjectivity into ten senses, cognitive and eona- 
tive and the Manas which possesses the characteristies ‘of 
both and is the king of them all. This twofold emana- 
tion -is possible because the Gunas themselves possess in 
a potential way the twofold natures of subjectivity and 
objectivity. From Tanmātras emanate the atoms of the 
corresponding five gross elements, Kshiti, Ap, Tejas, Marut 
and Vyoma. All the changes that oceur in these five 
gross Bhutas are of the nature of change of quality, ^. 
of colour, form, ete., due to the peculiar placings and 
replacings of different kinds of atoms. This ineludes 
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the two other kinds of things due to the order of the 
appearance of qualities as future, or potential—present 
or actual, and past or latent, and also such conditional 
changes which are involved with these, growth, decay, ete. 
The psychical changes as sensations, perceptions, ideas, ete., 
also come under this Dharma-parinama. The sum-total 
of the psychical in man including the senses, ego and 
Buddhi conceived as one unified principle is called the 
Chitta. Each Purusha has got a separate Chitta for him 
which lasts until he is finally emancipated. 

The Chittas hold within themselves the experiences of 
pleasure, pain through innumerable lives in the form of 
impressions and these are called Vasanas. It is on 
account of these Vasanas that all living beings derive 
their own peculiar pleasures and pains in their own peeu- 
liar instinetive ways. Any particular kind of Vasan& 
is revived and manifested in the form of instinets which 
is suited to that state and whieh had been previously 
aequired by that Chitta by its experiences in a similiar 
life of his previous existence. Other Váüsanüs however 
remain in a potential form only and manifest themselves 
ouly in other suitable lives. , 

Life-state, life-time, life-experiences and death are the 
fruits of men’s own action. The fruits of intensely good or 
bad actions accumulate in one life and come to fruition in 
the next through the death of the individual in the past life 
and birth in the new one. Others show themselves only 
in connection with the fruetifieations of some principal 
actions. Others however are sometimes altogether burnt 
up, by the rise of true knowledge. All actions performed 
in the external world as they involve at least some 
injury to insects, ete., may be ealled mixed (virtue and 
vice) only mental actions ean be purely virtnons. Those 
who have abnegated the fruits of their actions- to 
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God have neither virtue nor vice accruing from their 
actions. 

To.refrain from doing injury.to others is the greatest 
duty ; other subsidiary duties such as trnthfulness, absten- 
tion from stealing, control over the gencrative sense, 
abstention from covetousness or greediness serve only to 
heighten the glory, purity and the perfection of the great 
virtue of abstention from doing injury to others. In per- 
fecting the great duty of non-injury come also cleanliness of 
body and mind, contentment, the power of bearing all con- 
traries of heat, cold, hunger, thirst, ete., the meditation of 
the Pranava and the abnegation of the fruits of all actions 
to the Lord. As by these Chitta or mind becomes 
gradually purified, his faith in the Yoga, means of , salva- 
tion increases ; concentration, meditation and contemplative 
trance powers also increase and his mind becomes naturally 
restrained from all such ideas or actions as proceed from 
Avidya, ignorance of. the real nature of Prakriti and 
Purusha—the cause of all the affliction of Egoism, 
attachment, aversion, love of life which are seen to- tinge 
with their own hues, most of the phenomena of our life. 
Thus gradually as he advances in the Samprajnàta stage 
he selects subtler and subtler objects for his contemplation 
and finally all objects cease in, his Asamprajnata state 
and his. mind remains in a- vacant restrained state; and 
with the increase of. habit in this state all the seeds of 
the potencies of the afflicted phenomenal states becomes 
burnt’ up—the Buddhi becomes almost as pure as the 
Purasha himself and catches the true reflection of the 
Purusha—and -the Chitta as all -its actions are fulfilled ` 
naturally merge back again into the Prakriti, leaving the 
Purusha absolutely independent. : 

_ Those who are already in an, advanced state need. not 
begin with the elementary duties of Satya, Asteya, 
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Brahmacharya, Aparigraha with the the Niyamas, as 
Saucha, Santosha, ete., or with the Asanas as Pranayamas 
but may directly begin with the contemplative practices 
with great faith in Yoga and restrain themselves from 
all states of worldly experience due to the seeds of the 
Avidya afflictions. 

Devotion to God and meditation of his name the 
Pranava is however the shortest and easiest way of attain- 
ing the Yoga salvation. For God being pleased all 
hindrances are removed by his grace and a man may 
attains alvation in no time. Purushas are pure intelli- 
gence which are altogether actionless and incapable of any 
touch of extraneous impurity, its connection with Prakriti 
is only seeming like the seeming redness of the erystal by a 
reflection from the Jaba flower. They are connected with 
the Prakriti from beginningless time. At the time of 
each cycle their Chittas or minds indeed become merged 
in the Prakriti but at the time of each creation through 
Avidyà they become again connected with their respective 
Purushas and have to uadergo all the experiences of 
phenomenal life, births and rebirths as usual As the 
Purushas advance in the Yoga way through Samadhi, 
Prajn8 or intuitive knowledge dawns which gives the 
knowledge of things and is infinitely superior to other 
means of knowledge by perception, inference or testimony. 
Finally the Prajuà becomes so pure that all finitude 
being transcended, infinite knowledge dawns and the Chitta 
becomes as pure as the pure form of the Purusha, This 
state is naturally followed by the retirement of the 
Chittas and the final liberation of the Purusha. 
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